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[115] SaeateeT MN ( aac 4aenfit 4-22 ) 


‘gar ar sat’ Ca 21919 ) 


Te USsHMNcHTCTA NSA FaAMaAga Adal Aaah AAeaeIIT AH HeAal- 
Tia sa farsa, grag zit aTenoranarsaarm, seas 
~ oo © La ¢ e ~ ~ 
Taanlssagngaeed, Zeqa— saaaiqecy ’ zearizar? 
TEU, WiFayd Viesiy 


(aeq Gre, e797 STATS BAITIAAT A ’ (aT. e189 ) 

‘Tear FE CT WATAT (ST. {IR ) 
ata, 

© TITS ITT 7 ( ST. €1R12 ) 
seqTe— 


as Sead Veweed seH Weds, sata Ta 
3a, Feasaoi Ha 2 -sta | 


a 


[115] On account of the ‘reflecting’ (the cause of the world is 
not Pradhana ) not referred to in the Srutis 11 5 1 
( Adhikarana 5 — Sutras 5-12 ) 


It has been (already ) said that what is to be desired to be known is 
Brahman, omniscient,; omnipotent, quite uniform, possessed of auspicious 
qualities opposed to all fit to be abandoned, fit to be propounded in passages 
discoursing about the cause of the world, such as 


‘From whom again these ( beings )* ( Tait. 3-1-1) 
—Now is being stated the unfitness of the passages discoursing about the 


cause of the world to propound the Pradhana to be known by inference, by 
( the Sutra ) 


‘On account of the ‘reflecting’ (the cause of the world) is not 
( Pradhana ) not referred to in the Srutis.’ 


and the following ( Stitras ). 
This is stated in a Sruti passage in the Chandogya — 
* Existence, alone,.( my ) dear, was (all) this, in the beginnng, 


one alone, without a second.’ ( Cha. 6-2-1 ) 
‘It reflected—Let me be many, let me procreate.’ ( Cha. 6:2:3) 

And also 
It created fire (or heat)’ ( Cha. 6*2+3 ) 


etc, There it is doubted — Whether the cause of the world, denoted by the 
word ‘Sat’ is the Pradhana to be known by inference, mentioned by others 
(i, e. the Samkhyas ) or Brahman already defined. 


RR 


Para 116 ] sfiaraq [ 840 


[116] f& saa? wares, ef! Har? 
‘aeq GT, STAT STA EAIT TTY ” (sr. €R149 ) 
aft, S2’ sega eaey BAMA TAIT SRATSTCATAM AAS FAT gl ATABIT’- 
ARR AS BRUNeat aaa 1 HCoTaReqeaTacaearaata fe 
AA | AAT AEST Area wT Halse asa Fed HITNAea Brawreaniay 


a aa, sa goed wat ay! dq, sadgaanaiarty 
GAA, za : 
SBT GFT, FFA TTI ENT” (BI §tRti ) 


gia, afardiaa da Ga a AMNAASAaT | aal Ueda, Talia 
Sa faaranaaha: | AeA, 
(gay ae, Ter WievS7 ” (Br. &1919 ) 
TATA RUSACHTM SH AT eaAHA awed a, Fla AUHOAsasaa AALATT 
aredied saan sieanad | WidtgtezteaedongarasHa dq aay, fa 
AeMeqgeaY, Wasalfany, ta-zia | Ta ya, sttrsiga— 
[116] What is (the prima-facie view) reached? The Pradhana. 
Whence? The passage 
‘Existence alone, (my) dear, was (all) this, in the beginning, 
one alone, without a second,’ ( Cha. 6-21) 
speaks of the state as a cause, of the thing denoted by the word ‘Idam’, that 
has become the object of enjoyment for the sentient constituted of the 
qualities of goodness, energy, and ignorance (darkness) and conditioned by 
the modifications of name and form such as the sky etc, ; for, the nature of an 
effect is the attainment to another condition by a substance that has become 
the cause. Therefore, a substance whatever and of what nature it be and which 
has the condition of an effect —that same substance, and of that nature, has 
the state of a cause; and the effect is constituted of Sattva, Rajas and Tamas- 
—and so Pradhana alone in the state of equilibrium of the qualities is the 
cause. Andthat same is mere existence with all the distinctive attributes 
withdrawn,— and so it is stated 
* Existence alone in the !ezinuins. my dear, was all this one alone,’ 
; (Cha. 6:2*1 ) 
And owing tothat very reason, there is the non-distinction (identity ) 
between the cause and the effect. Only in those circumstances the solemn 
declaration about ‘by the knowledge of one, the knowledge of everything’ 
a ae praatias a eae, a ahaa be the incompatibility between 
e illustration and the thing to be illustrated,—the clod i 
effect, in the passage beginning with Seen on oar ae 
‘ As, my dear, by the one clod of earth’ ( Cha. 6-1+1 ) 
and so is propounded the Pradhana alone declared by the great sage Kapila, in 
the passage discoursing about the cause of the world. And this passage is in 
ne garb of an inference, owing to the form of the solemn declaration and the 
ulustration ; the thing denoted by the word ' Sat’ is (Pradhana) alone, known 


by ed Cae (prima-facie view) being reached, ( the following ) is 


Ruz | AAAT — Fo ( Para 117 


[117] ‘saraarereqa’ aia 

aaysxer Ua Tao a wala ad, AeeTH, SAAT Waray, eqs | 
Tad, Wrenrnasarszatanag | Har) Fae 1 Aessqareqea fe qsarae- 
fatonaafaa saad: sao | 

agaT TE CT TTT” (aT, €RI12) 

ala, SANSA, WaAAA TAA a uals | sa Feternam, Faafasre:, 
tq Aad: SATs Gastam AewgeMHAaAa: ( aati a adsalg WevaArig, 
FATDAR, Ta GS: Taras | 


a tae arerg gr’ 
ata | 
SF EMIT ” (% 9112 ) 
@ gargs 1 @ TOTTTTT (a. €13te ) 
zrariag | 


ag dT Haiganagy Hera wladeay | Geary | AdHalayT ca waa: 
Aaisa: AAAHeT: WaIaMa: BeAraqraPeGaRica: | Fat, ae— 


[117] ‘On account of the reflecting, (the cause of the world) is not 
( Pradhana ) not referred to in the Srutis.* 

In respect of which the ‘word’ itself is not the authority, that is 
‘ Agabdam, '— Pradhana to be known from inference —this (is) the sense. 
(And) that is not intended to be propounded by the ( Sruti) passages 
discoursing about the course of the world, Whence? On account of the 
‘reflecting ’. On account of the reference to (the hearing of ) the root ‘ Iks’ 
denoting the particular working relating to the expressed sense of the word 
‘Sat’. And further, the association with the reflecting-process referred to 
in ( the passage ) 

‘Tt reflected—Let me be many, let me procreate”* ( Cha 6°2:3 ) 
is not possible in the case of the non-sentient Pradhana. Therefore, some 
particular sentient ( being ) alone competent for such ‘ reflecting,’ omniscient, 
omnipotent, the highest Purusa, is the object denoted by the word ‘Sat’. 
And similarly in all the creation-sections, without exception, creation is 
apprehended as being preceded by ‘reflecting’ in passages like the following 
and others — 

‘ He reflected—Let me indeed create the worlds.’ 

And also 

‘ He created these worlds." ( Ait. 11-2) 

‘ He reflected. He created Prana (vital breath)’ (Pr. 6:3-4) 

I say (says the objector )—The cause has, for the matter of that, 
to be in conformity with the effect— True (what you say). Surely in 
conformity with the effect, here is the omniscient, omnipotent, with thoughts 
fulfilled, the highest Purusa with the subtle sentient and the non-sentient 
as his body, as says (the group of the following passages )— 


Para 117 ] sfrarseng [ R48 


OEY SRTTAT TTT 

SANTEE SATTTOTBAT FT 17 (. 1c) 

a: Mist: PATE ATT 771? (3 uate ) 

FETA IRR, THT IR, TE TY TI, CF CAAT eT 

WTCHT ” ( gat. 2. ) 
Teang | aga — 

CF POTTY ” (3. Wale ) 


ceaey TeTasad | at atareaht a qaramaqeaaivana, eyez | 
aaa aad italy | 7 - 
Td, THI — Weglearawwd, waAATEI, was aay, za 
— AFA, SAG IGTAT | 
‘sary 7A? ( aT. 1919) 
afd, wafandta walter saccade, aaa ageiaa Aeaqraey actuaas- 
Tears ( Saray | Lateanenamza f, saAAeaTATalsaMa 14H 
[118] sqwaq—a aaand geaqn, sere, sdieqa alt g waa 
Tong, Sax | ae 
‘His supreme power i$ heard to be definitely multifarious, and 
knowledge, strength, activity (are all) natural (in Him y. CSve. 68) 
‘ Who, the omniscient, all-knower, of whom the penance is consti- 
tuted of knowledge.’ ( Mu. 1-1-9) 
‘ He whose body is the Unmanifest, whose body is the Imperishable, 
whose body is Death — this one, the inmost Soul of all beings, with all 





— 


sins destroyed.” ( Suba. Sru. ) 
And (all) this would be propounded in the Sttra — 
‘No, on account of being different’ ( Br. SU, II-1-4) 


Here, it is stated that the passages dealing with creation are not competent to 
propound Pradhana. The factual contradiction, however, would be repudiated 
there itself. 

As to what has been said—On account of the association with the 
solemn declaration and the illustrative instance, this passage surely has the 
form of an inferential! syllogism — 

That is false, on account of the non-acceptance of a logical mark: for, 
when itis intended to be propounded that there is knowledge of all by the 
knowledge of one in the passage, 

‘ By which the unheard of becomes heard’ ( Cha. 6-1-1) 
for the benefit of one who considers the utter impossibility of this, this 
illustrative instance is given in order to point out merely the possibility there 
of the absence of even the tinge of inference ; it is indeed, patent from the 
hearing itself of ( the words ) ‘reflecting’ etc. 5i1 


[118] Nowit might be ( says the objector )—that the actual ( non- 


243 | AMAA — %-2-§ C Para 118 


‘Tae tara? ( oT. 1213 ) 
© aT SIT Bareg? (ST IIx ) 
af, tammeaaid! vale a, swaakcae arse: | qen— aheadian: 
mea?‘ aaa fist wadaas, ’ sft ota trom, dang a—znra, STRTHT- 
AAUIST TWAT | : 
TOA ATES Ul & I 


_ 8a, SHY —AigVaesaid, aeish, eoreqgT aalaragataeat- 
TAMA AIT:, Fer) Aa, 7 


‘RAFI OF TIT @ TCT” (Bt. flelv ) 
gla, AeseqMaIngaey, VIeANSgsa SITET | Wash wATI— 
‘CaaS GF TAT GOT TAT’ (Br. €iclv ) 


aia, Waarstdananqaeaagsa “aa sien’, aa, encnediqyatisug, a, 
ats TMs BIKA, TA! Aas, Astaaara, aft qa, wa, sua, aa 
AMTVATIS Weg: Aaa Ta ATARI: | aante— 

‘That Light reflected’ ( Cha. 6-23 ) 

‘Those Waiters reflected,’ ( Cha. 6:2°4) 
And there is the metaphorical use of the quality ofa sentient in respect of 
even a non-sentient, just as in —‘ The paddy crops are waiting for showers of 
rain’ ‘The seed became delighted by the shower.’ Thus the reflecting is 
metaphorical. 

Having stated this doubt, ( the Stitrakara ) removes ( the same ) 





If ( you say that the statement about the ‘ reflecting ’ is ) metaphorical, 
( we say ) ‘ No’, on account of the word‘ Atman ’. \t 6 |i 


Asto what has been said viz., on account of the association of the 
metaphorical ‘ reflecting’, the statement about the‘ reflecting ’ even about 
the ‘ Sat’ is metaphorical, being concerned with the state invariably prior to 
creation. — That ( does ) not ( stand to reason ) on account of the reference 
by the word Atman, to the thing propounded by the word ‘Sat’ in the passage 

‘ All this has that as the Self. It is the Reality. It is the Atman’ 
( Cha 6-8-7 ) 

This is what is intended to be said—that this statement about the non- 

sentient Pradhana as being possessed of the nature of Atmanin (the passage) 

' All this has that as the Self. It is the Reality. Itis the Atman.’ 
( Cha 6-8-7 ) 
in respect of the worldly existence constituted of the sentient and the non- 
sentient in (the passage) ‘He (is) your Self.’ dose not go well. And 
therefore, even the word ‘Tejas’ and others, are denotative of the 
Paramatman, because the Paramatman isthe Self even of Light, Water 
and Earth. To explain the same—on account of the ‘ entering within’ 
itself of the Paramatman, there is the nature ofa substance of Tejas and 
others, and attaining to the various names in (the passage) 


24s 
Para 118 ] shareae [ 
¢ geqretaraTRTea FIAT ST SPATE ATTY PITT ? 


( BT. €IRIR ) 
af, RAMAN, ta aseydiat Teed, KATA A, Fi — 
‘ree Care? (eT. €IR2 ) 
“ot aT Careg ” (oT. §lRIv ) 
afa, afi Ber ta, SAMEATEAT: | ota: WIeTATgIa 
‘meer ” (aT. €12I2 ) 
xia, ort Trorearagy FtieaniCat— ata BATA: tt Ft 
[119] aaa cat GesegMdTay— 
nS “ 
TART TATA II 19 1 
Bsa: Aan: 
aerate? (aT. flely ) 
aa, BTHAgIMgey ase TI 
‘aragt PR aaa Pa eTT AIRY” (BT 14~xiz ) 


gia, PACA AKATA AAATASAM Alat:, eta, Taisarier arg a TATA, 
Aaa BLVTBWA, AM AMARA AAMAeT AAA Aacawsant ATL | 


‘Goodness! having entered info these three divinities with this 


Living Self, may I manifest names and forms’ ( Cha. 6: 3-2 ) 
and so, the reference to the ‘reflecting’ is, verily, non-metaphorical, in 
* That Light reflected * ( Cha. 6+2:3 ) 
‘Those Waters reflected’ (Cha. 6-2-4) 


Therefore, also on account of the association, any doubt about the metaphorical 
use in ( the passage ) 
* That reflected ’ ( Cha. 6:2°3 ) 
becomes far flung away — This (is) the sense of the Sitra. 611 
[119] And for this reason also, Pradhana is not the thing to be 
propounded by the word ‘ Sat *— 


On account of the instruction about salvation for one firmly devoted 
tothat (Sat) u7u 

Having instructed about the relation to the nature of having ‘Sat’ as the 

Self of Svetaketu desirous of salvation in (the passage) 
‘ That thou art’ ( Cha. 6-8-7 ) 

he instructs — salvation characterised by merging into Brahman, with the 
falling of the body coming in between (as described ) is Cin the case) of one 
firmly devoted to that (Sat) in ( the passage ) 

* For him, there is delay only so long as he is not freed ( from the 
body)’ ( Cha. 6:14-2) 
Ifon the other hand, the non-sentient Pradhana had been declared as the 
cause, in that case, the instruction about the relation to the nature of having 
that as the Self being the means of salvation would not stand to reason. There 


would be the merging into the non-sentient for him firmly devoted to that as 
hinted in (the passage) 


Ra's | FATT — 2-2-8 ( Para 121 


garages Tear wate aaa: wer wate’ (at 24619 ) 
sfa aasea, aaaqge:, ta aiqi aa maaaesedis aaa 
grad, wlaaasafeadquaa, afardcfaa, saleaia, wWalA- 
Haggis fe TATAASea Ala ATI Ted | U9 ti 
[120] za a sTaq— 


eyqeaaaqars ll < il 


afe Tara RICO axseaitied Wad, agl Baat: raRATeagTeACA 
MaMa, aaa, Ty aa, a a aleeas aega, sarsaeiaa 
€ reTaTe ? (BT, klely ) 
aTeT ATTgT FR? (aT. §19vi2 ) 
afa, safesaa i— ci 
[121] saz a smaq— 


fame US 


TATA eat wale | Tea fe, wala aafaarea 
SAAT! ASS, HAO, ACMA, TeH AAA 


‘ Whatever thought a person entertains in this world, so he becomes, 
having departed from here.’ ( Cha. 3-141 ) 
Nor again, for the matter of that, would the Sastra (far) more affectionate 
than thousands of fathers and mothess, give instruction about the merging into 
the non-sentient that has become the cause of discomfiture due to the three 
kinds of torments of this nature. Even those who hold Pradhana to be the 
cause do not, indeed, admit salvation for one firmly devoted to Pradhana. 1:7 Ul 

[120] And for this reason also, not Pradhana ( sat-Sabda-pratipadya ) 

On account of the absence of the statement about ( its ) being fit to be 

abandoned, |) 8 II 

If Pradhana alone as the cause ( of the world ) were to be denoted by 
the word ‘Sat’, then having that as its Self should have been taught to 
Svetaketu desienus of Salvation, as fit to be abandoned on account of its being 
opposed to salvation. That is, however, is not done. On the contrary that is 
taught as being definitely fit to be resorted to, in (passages like ) 


‘ That thou art’ (Cha, 6°87 ) 
* For him, there is delay only so long as’ etc. ( Cha. 614-2 ) 
W8u 


[121] And for this reason again, not Pradhana ( sat-Sabda- 
pratipadya ) 

On account of the contradiction with the solemn declaration 1\ 9 1! 

If Pradhapa were to be the cause, there would further arise contra- 
diction with the solemn declaration. In the introductory part of the passage 
( concerned ) the knowledge of everything by the knowledge of one, has 
been solemnly declared, And that has got to be reasonally explained only 


Para 121] AASTT [ 8 


Sere ATT, Ua, BATA TY TMATATT, AaAANET TATA 
FTA, Tae Aaa farang, aera t—ii Fi 
[122] zawza qaaq— 
ea Il 8 Il 


aed AewMega=ey WHT sls— 

Cerra & dey farsaray” 
fat 

ware: wane wa wa are sar ara way) watia wary! 

TTS AAI |e tat ware 17 (aT. §1¢19) 

tf, Bed sa ar owe:, eaadia:—ealeneasia:—are saatgaria \ ere 
CSR BE Aa, aaad cad Faaeq sea aot ware ‘ aA 
wafa’—arerata sfidistict walt—e | PRs TET Fa, 
tq Hated, at, ated, sft ae ad, siamese 
AA QIAAS, AT IsaHS, 24 ATABITdaralad, HASA=seTWATT, 
xfa— St Sas teh wn tessa aed 
owing to the worldly existence—sentient and non-—sentient that are 
effect of that, being known from the knowledge of the Sat which is the 
cause, Owing to the non-difference between the effect and the cause. But 
that would be contradicted, if Pradhana were the cause, on account of the 
impossibility of the knowledge of the sentient-group by the knowledge of 
Pradhana as the sentient-group is not possessed of the nature of an effect of 
Pradhana. 19 


[122] And for this reason also, the Pradhana (is) not (sat-gabda- 
pratipadya ) 


On account of the merging into oneself. 1 1011 


Referring to the same thing expressed by the word ‘Sat’, he now says. 


‘ My dear, know well from me the dream-state. ’ 
And also 


*‘ Where this person is supposed to sleep, then with the Sat, my 
dear, does he become united: becomes merged into oneself. Therefore, 
they callham“ He sleeps”, for, he becomes merged into himself.” 

( Cha 6-8-1 ) 
Thus he refers to the sleeping (individual ) Self united with the ‘Sat’ as 
‘merged into oneself,’ ‘dissolved into oneself.’ And dissolution is the 
sublation into one’s own cause. Not indeed, can the non-sentient Pradhana 
be the cause of the sentient Jiva. ‘Merged into oneself’ means that the 
Jiva gets merged into the Atman himself. Brahman itself having the sentient 
thing as its body, which has become the Self of that, is, expressed even by 
the word “Jiva*—and so that Brahman spoken of in the Sruti passage dealing 
with modification in name and form and expressed by the word ‘ Jiva’, is 


expressed by the word ‘Sat’ alone, on account of the absence of all-round 
contact with name and form even at the time of deep sleep, as at the time of 
dissolution — and therefore it is stated — 
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‘With Sat, my dear, does he become umted: becomes merged into 
oneself.’ ( Cha. 6°8°1 ) 
Likewise, in a similar context, it is stated 
‘Completely united with the Intelligent Atman, he knows nothing 
external, nor the internal.’ ( Br, 4°3-21 ) 
on account of an all-round contact with the Praja himself, owing to the 
absence of an all-round contact with the divisions of name and form, Till 
salvation, there is indeed, the rise of knowledge of objects over and above 
himself in the case of Jiva, only on account of the all-round contact with 
name and form. Even at the time of deep sleep, indeed, having cast off 
name and form, closely contacted with ‘Sat’, and having once again 
established close contact in the waking state, there arise various kinds of 
names and forms—This has been clearly expressed in other Sruti texts. 
(as under ) — 
‘ When one, fast asleep, does not see any dream whatsoever, then 
in him, Prana remains in one form. From that Atman here, verily, the 
Pranas are stationed in various abodes as suited,’ ( Kau. 3-3 ) 


‘In the same way, they here — whether tiger, or lon, or wolf, or 
boar, or fly, or mosquito, — whatever they are, they become again." 
( Cha. 6:9:3 ) 
Similarly, the Sruti speaks of the Jiva in deep sleep as — 
‘Completely united with the Intelligent Atman.’ ( Br. 4-3-21 ) 


Therefore, what is expressed by the word ‘Sat’ is the Highest Brahman, 
omniscient, the highest Lord, the highest Purusa. And there says the 
Vrttikara—This is ascertained by the merging and non-merging as in (the 
passage ) With Sat, my dear, does he become united’. 


RR 
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And the Sruti also states ‘Completely united with the Intelligent 
Atman’. 110 y 

[123] And for this reason also, Pradhana (is) not (sat-Sabda-~ 
pratipadya ) 

On account of the sameness of import. {1 11 1) 

‘ Atman alone, verily, was all this in the beginning ; nothing else, 
blinking; He reflected — Let me, indeed, create these worlds. He created 
these worlds,’ ( Ait. 1-1 2) 

‘From that, ths Atman, verily, the Akasa originated: from 
Akasa Vayu; from Vayu Agni: from Agm Ap; from Ap Prthivi.’ 

( Tait. 2:1) 

‘Of that great Being, verily, is the breathing forth what is this 
Rgveda. ” ( Br. 2-4-10 ) 

— of these and similar passages dealing with creation, what is the import — 
pointing out—; owing to the sameness of this with that ( import ) 
on account of having the same meaning. In all those, the over-Lord is 
apprehended as the cause, Therefore, here also, is ascertained the over-Lord 
himself as the cause, 11 


[124] And for this reason also, Pradhana is not ( sad-Sabda- 
pratipadya ) 





On account of its being spol.en of ir the Srutis, 12 

Tt has already indeed been spoken of (heard) in this Upanisad, in 
the case of this, expressed by tha word ‘Sat’, the nature ofa modifier in 
name and form, ‘owing to its being the Atman, Omniscience, omnipotence, 
being the support of all, having the sins destroyed etc, and having (all) 
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desires fulfilled, as also having (all) thoughts felfilled, in ( the passages )— 
* By ths Living Self having subsequently entered, let me manifest 


names and forms,’ ( Cha. 6-3-2) 
‘Dear one! these bemgs have their root in Sat, have their abode in 
Sat, and have their stability in Sat,’ ( Cha. 6°8°4) 
‘All this has that as the Self ; It is Realty (or Truth), That is 
the Atman, ’ ( Cha. 68-7 ) 
‘ And further whatever of this is here, and whatever is not, all that 
is collected together in ths.’ ( Cha. 8-1-3) 


‘In him desires are collected together. This Self with sins destroyed, 
bereft of old age, bereft of death, bereft of grief, without hunger, without 
thirst, with desires fulfilled, unth thoughts fulfilled, ° ( Cha. 8-1-5) 

And likewise, there are other Sruti passages — 

* No one is the protector for him in the world, neither any Controller: 

nor is there any characteristic mark about him. He is the cause, the 


Lord of the sense-organs; and there is no one progenitor for Him, nor 
a lord.’ 


(Sve. 6:9 ) 
‘In that, having collected together all forms, the wise one, having 
assigned names, stays on speaking.’ ( Tait. 3-11) 


‘ Entered within, the Controller of the people, the Atman of all,’ 
( Tait. 3-11) 
‘The universe-Self, the highest refuge, the protector of the 
universe, the Controller of the Atmans, eternal, auspicious, grate 
Na. 13-1 
‘ Whatever is seen in this world, seen or heard, within or without 
— having pervaded all that, stays on Narayana,’ (Na. 13'1) 
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‘This one, the inner Self of all beings, with sins destroyed, divine, 

refulgent, the one Narayana.’ ( Subalo ) 
étc, 
Therefore, the passages dealing with the cause of the world are not compé- 
tent to propound Pradhana. And therefore, it is established that the highest 
Purusa Narayana who is omniscient, omnipotent, the over-lord, with all 
tinge of blemish banished away, the great ocean having the flow of hosts 
of innumerable, unsurpassed and unlimited auspicious qualities, is alone the 
Brahman desired to be known, ( and ) the only cause of the entire world. 


For this very reason, the doctrine of Brahman being pure sentiency 
without any distinctive attributes, also should be known to be brushed aside 
by the Sitrakara by means of these Sruti passages, on account of the 
establishment of Brahman, which is intended to be known, as associated 
with the actual non-metaphonical ‘reflecting’; for, in the doctrine of 
( Brahman being ) without distinctive attributes, being the witness (in the 
case of Brahman ) is not real. Further, Brahman known from the Vedanta 
texts is solemnly declared as being intended to be known, And that is 
propounded as being sentient in the Stitras beginning with 


*On account of the ‘reflecting,’ (the cause of the world is) not 
(Pradhana) not referred to in the Srutis: ( Br. Su. I. 1.5) 


‘Being sentient’ means—association with the quality ' sentiency ’. There- 
fore, of one void of the quality ‘reflection’ there is, verily, the same 
nature as Pradhana. And further, in the doctrine of Brahman being 
without distinctive attributes, its illumined nature is also difficult to explain 
logically. Illumination indeed means a particular entity producing fitness 
for ptactical dealing in respect of itself and others. On account of the 
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absence of having those two forms, in the case of a thing without any 
distinctive attributes, there would be definitely a non-sentient nature as in 
the case of jar and others. 

If ( the objector says ) that even in the absence of having those two 
forms, there is competency for that, (we reply)—that (is) not so. Competency 
for that is, indeed, just the strength for that. In (admitting) the 
association with the quality—strength, the doctrine (that Brahman is ) 
void of any distinctive attributes would be (as good as ) given up. 

Now (if you say ) that only this particular attribute is -admitted on 
the authority of the Sruti—Then goodness! for that very reason, 
omniscience, omnipotence, being the Lord of all lords, being the mine of 
all auspicious qualities, being the rival of all fit to be abandoned etc.— 
(allthese ) ought to be admitted (as well)! Being possessed of power 
means being favourable to ( the production of ) a particular effect. And 
that can be pointed out only from the particular object. If the particular 
effect is not to be amenable to any means of proof, being possessed of 
power also to be pointed out by that only, would also be not amenable to 
any means of proof. And further, for one who holds the doctrine of 
the entity ( Brahman ) being without any distinctive attributes, the nature 
as an entity would also be not amenable to any means of proof. It 
has been already stated that direct perception, inference, scriptures, 
self-experience have within their province only ( entities ) with particular 
attributes. 

Therefore, it is established that the highest Purusa alone is fit to be 
desired to be known, fit for ‘reflecting’ asin ‘let me be many’ in the form 
of the world constituted of various sentient and non-sentient entities, |) 12 \) 

Here ends the Iksatyadmkarana (5). 


[125] In this manner, has been stated the exclusion of Brahman 
desired to be known, from Pradhana constituted of Sattva, Rajas, and Tamas, 
of non-sentient nature and that has become the object of enjoyment for the 
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sentient. Now here is propounded Brahman—the rival of all fit to be 
abandoned, (and) unsurpassed bliss—as different from an entity subject 
to Karman, and impure owing to its plunging into the ocean of various infinite 
miseries caused by the contact with the Prakrti constituted of the three 
Gunas, and different from the pure inmost Atman, as well. 
Constituted of bliss, on account of repetition. \ 1311 
( Adhikarana 6-Sutras 13-20 ) 
The followers of the Tittiri school read (lit. study ) starting with 
‘This, Purusa here, verily, constituted of the essence of food’ 
( Tait. 2:11) 


and ending with = 
‘From that constituted of Vijnana, there is another, the mmost Atman 
constituted of bliss.’ ( Tait. 2-5) 


— There (arises this) doubt —Is this ‘constituted of bliss, the highest 
Atman, different from the inmost Atman sharing in bondage and freedom 
thereof, and being described by the word ‘ Jiva ’, or, is he (the inmost Atman ) 
himself? (Now) what (is the) proper (view)? He is the inmost Atman; 
Whence? On account of the statement in the Sruti about him constituted 
of bliss, as associated with the body — 

‘Of him, this one, verily, is the embodied Atman,’ ( Tait. 2-6 ) 
~The embodied one (1s) indeed, the Individual Atman, in relation with 
the body. 

[126] ButIsay (says the objector ) — The Sruti having begun with 
‘constituted of food’ and others for the sake of easy apprehension of the 
Highest Brahman that has been propounded as being the cause of the world, 
instructs that the same cause of the world is constituted of bliss, And it has 
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been said that the omniscient over-lord is the cause of the world, on 
account of the statement in the Sruti about ‘ reflecting’ viz, 
‘ That reflected.’ ( Cha 6°2:3 ) 
— True, (this) has been stated, But thatis not over and above the 


Jiva on account of the pointing out to the case-co-ordination with Jiva of 
that pointed out as the cause, in ( passages like ) 


‘ By this Living Self, having subsequently entered, let me manifest 

names and forms.’ ( Cha. 6°3-2 ) 

‘ That thou art, (O) Svetaketu. ( Cha. 6°8°7 ) 
—Case-co-ordination i is indeed, calculated to the propounding of oneness, as 
in ( passages like ) ‘ This (is) the same Devadatta.” Creation preceded by 
reflection does stand to reason in respect of the sentient Jiva. For this 


very reason, the nature of Jiva divorced from contact with the non- 
sentient is declared as being fit to be secured in 


‘The Brahman-knower secures the Highest’ ( Tait 2-1-1 ) 


—This is spoken of as the definition of the nature ( of Jiva ) divorced 
from the non-sentient. 


‘ Existence, Knowledge, Infinite Brahman’ ( Tait 2:1:1 ) 
Salvation, indeed, ( consists of ) definitely the attainment of its nature, 
as in ( the passage ) 
‘Not indeed, is there the destruction of the agreeable and the 
disagreeable in the case of one having a body; him not having a body, 
touch not the agreeable and the disagreeable ° ( Cha. 8-12°1 ) 


Therefore, the nature of Jiva divorced from Avidya, introduced as being 
fit to be secured, is spoken of as ‘ constituted of bliss. ’ 
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To explain the same—In order to demonstrate the nature of Atman 
according to the maxim of ‘the branch and the moon,’ having first 
pointed out to the body as Purusa constituted of food (and) having 
pointed out the Prana with his five functions lying within, and the supporter 
of that, ( and ) having pointed out in succession, in order to bring it home in 
different phases, the Prana with his five functions, lying within and the 
supporter of that (i. ¢, the body), the ‘mind’ lying within even that (Pranamaya 
Atman) and the ‘Buddhi’ lying within that ( Manomaya Atman) as 
‘ constituted of Prana * ‘ constituted of mind ’ ‘ constituted of Vijiiana ’, (and) 
having declared the Jivatman lying within all, as 

‘ There is another, the inmost Atman, constituted of bliss." 
( Tait. 2:5) 
(the Sruti) concludes the series of Atmans within. Therefore, it is ascer- 
tained that Brahman is spoken of as ‘constituted of bliss’, which is 
introduced as the nature of the Jivatman himself, in 


‘ Brahman-knower secures.’ ( Tait. 2°1-1) 


£127] But I say (says the objector )—It is apprehended that 
Brahman is something else than the one ‘constituted of bliss’, in ( the 
passage ) 


‘ Brahman, the tail, the stability’ ( Tait. 2-5 ) 


— (We reply )— Not so. Brahman itself, as possessed of the human 
form with its peculiar characteristics, is pointed out in the form of the head, 
the sides, and the support. Just as (the Atman ) constituted of food, with 
the body and the limbs, has been pointed with his limbs themselves not 
eee from himself, as having the head, the’sides and the support in (the 
Passage 


* Of him, this alone, the head,’ ( Tait. 21) 
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in the same way, Brahman also constituted of bliss is pointed out with 
( qualities ) ‘dear’ etc. not different from itself. There in ( the passage ) 

‘ Brahman, the tail, the stability.’ ( Tait. 2-5 ) 
is spoken of, the one constituted of bliss, possessed of an undivided form, as 
being the resort of ‘ being dear’, ‘joy’, ‘great joy’ (and) ‘bliss’ shown up 
as the limbs. If Brahman had been something else than one ‘constituted 
of bliss’, it would have beenalso pointed out as Brahman, another inmost 
Atman, other than this Atman here, constituted of bliss; but it is not 
pointed out thus. This is what is intended to be said — 

Having propounded Brahman introduced in the passage — 

‘The Brahman-knower secures the Highest.’ ( Tait. 2-1-1 ) 
as having the form of exclusion from everything else, from the definition 

‘Existence, Knowledge, Infinite Brahman,’ ( Tait 2-1-1) 
—having pointed out the same by the word ‘ Atman’ in the passage 

‘ From that, verily, from this Atman, * ( Tait. 2-1-1) 
the passage suggesting its mature as Atman owing toits being the Atman 
within all, having gone beyond the ‘ constituted of Prana’ etc. pointed out 
as Atmanas being the various inmost Atmans within the ‘constituted of 
food,’ etc, finishes off the reference as Atman, with the ‘ constituted of 
bliss’ in the passage — 

‘ There is another, the inmost Atman, constituted of bliss.’ 

( Tait. 2-5 ) 
And so, Brahman introduced by the word ‘Atman’ is ascertained as 
‘ constituted of bliss, ’ 
iY 
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[128] But I say (says the objector) — Having stated 
‘Brahman, the tail, the stability’ ( Tait. 2:5) 
( the Sruti ) points out in ( the passage ) 
‘If he Rnows Brahman as non-existent, he becomes non-existent 
itself ; if he knows that Brahman is, then they know him to be existent.’ 

7 ( Tait. 2-6) 
tothe existence and non-existence of the Atman by the knowledge and 
ignorance of Brahman, and not by the knowledge and ignorance of (Brahman) 
as ‘constituted of bliss’. And further, itis not proper that there should be 
doubt about the knowledge of the existence and the non-existence of the 
One ‘constituted of bliss’ (and well-known )in the whole world in the 
form of ‘dear’, ‘joy’ etc, And therefore, this verse has not been cited 


referring to the one ‘ constituted of bliss’. Therefore, Brahman is something 
else than the one ‘ constituted of bliss.’ — Not SO, 


‘This (is) the tail, the stability,’ ( Tait. 2-1) 
* Prthit (is) the tail, the stability.’ ( Tait. 2-2) 
‘ Atharvangirasa (is ) the tail, the stability," ( Tait. 2:3 ) 


: Mahas ( is ) the tail, the stability,’ ( Tait. 3-3 ) 
— this having been stated, just as the verses quoted in various places such as 
‘From food, verily, beings are brought wto being.’ (Tait. 2:2 ) 


are not intent upon Propounding ( Brahman ) only as ‘ the tail ’, but are intent 


oo propounding only the Purusa constituted of food etc. ; in the same manner 
e verse 


‘ Being, verily, Asat’ ( Tait. 2-6 ) 
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about ‘constituted of bliss ’ 1s not concerning ‘ the tail’ over and obove the 
‘constituted of bliss—’ Even though the ‘ constituted of bliss’ is Brahman, it is 
certainly proper ( to entertain ) the doubt about the knowledge and ignorance 
respectively of the existence and the non-existence of the ‘ constituted 
of infinite bliss * and indicated as having the form ‘dear’ (and) ‘joy’ etc. 
For Brahman as ‘ the tail’ cannot be established merely by being infinite bliss, 

If it be argued—On account of the absence of being possessed of limbs 
such as head etc., in respect of Brahman, Brahman is not constituted of bliss— 
(we reply)—Brahman would not be ‘the tail’ as well, on account of the absence 
of its being the tail or the stabulity. 

If it be argued—Brahman is merely indicated as ‘the tail (and) the 
stability’, on account of the thing being imagined by Avidya and Brahman being 
its resort—( we reply )—Goodness then ! Inthe case ‘of Brahman constituted of 
bliss, and excluded from non-happiness, there would be ‘indication’ of being 
‘the head’, ‘dear’ etc. And thus is described in 

‘ Existence, Knowledge, Infinite Brahman’ ( Tait. 2:1) 

the exclusion from non-happiness of Brahman excluded from everything 
else subject to modification, non-sentient (and ) finite, as ‘constituted of bliss’, 
And therefore, in the case of Brahman of the form of being undivided, uniform, 
and bliss, Mayat in ‘Anandamaya’ should be taken in the same sense 
as the (original) word as in ‘Pranamaya’. And therefore, the original 
undivided uniform nature continuously associated with happiness, of the 
Jivatman distinct owing to various and variegated distinctions such as godetc., 
superimposed by Avidya is spoken of as ‘constituted of bliss’—and so the 
‘ constituted of bliss* is the inmost Atman. This ( prima-facie view )_ being 
reached, we say (in reply )— 

[129] ‘Constituted of bliss on account of repetition’. The 
Anandamaya (is ) the Paramatman. How? On account of repetition. 
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In the passage beginning with 

‘This is the consideration of Ananda’. ( Tait. 2-8) 
and ending with the sentence 

‘From whom words turn back’ ( Tait. 2-9) 
‘ Ananda’ being repeated, in the order in which the succeeding is multiplied 
a bundred-fold, culminating in an unsurpassed condition, not possible to 
exist in the Jivatman experiencing an iota of limited happiness mixed with 
endless misery, proclaims as its resort the Paramatman himself, the rival of 
everything fit to be abandoned, continuously associated with the auspicious 
( and )different ftom everything else, As says ( the Sruti )— 


‘From this here, constituted of Vijnana, there (is) another inmost 
Atman constituted of bliss.’ :( Tait. 2-5) 





—Vijianamaya is indeed the Jiva, not merely intelligence, on account of the 
apprehension of something over and above, by (the use of) the suffix ‘Mayat’. 
In ( the case of the expression ) ‘Pranamaya’, however, (the suffix) is taken 
as referring to the same sense, there being no other course (Ci. e, alternative ), 
In the present case ( of Vijfianamaya ), however, there being the possibility of 
Jiva possessed of that ( Vijiana ), it is not reasonable to take that (suffix) as 
meaningless (i. ¢. having no additional meaning ). We have already stated 
that the inmost Atman, whether in bondage or released (from the bondage) 
is the Knower himself. Impossibility of the sense of the ‘Mayat’ (suffix) in 
* Pranamaya ’ etc, would be stated immediately below, 


How then, does the use of merely the word ‘ Vijiiana’ stand to reason 
in the passage— 


‘Viinana performs the sacrifice.’, ( Tait. 2-5) 
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in the verse referring to Vijmanamaya ?—( The answer is )—Even the nature 
of the Atman although (eva) the knower, is spoken of as Vijhana owing 
to his self-illumining nature—and so, there is no flaw (inour statement) 
on account of the nature of the knower being fit to be pointed out by 
knowledge alone ; for, the, word denoting the characteristic pointing out to the 
nature ( of an object ), propounds also the nature of the ‘Dharmin’ through 
the ‘ Dharma’, like the word ‘Go’ and others; or the affix ‘ Lyu’ is resorted 
to in the sense of an ‘agent’ in accordance with ( the Sttra ) 
‘The Kritya affix, Lyu, has more than one (sense )' 
( Pa. 3+3+113 ) 
Or, by taking this (root ‘Jaa’) to be included in (the group of roots) 
beginning with ‘Nanda’, there is the affix ‘Lyu’ in the sense of the agent 
in accordance with ( the Sttra ) 
‘(The group of roots beginning with) Nand and (the group 
of roots beginnng with) Grah’, ( Pa. 3-1-134) 
And therefore, the nature of an agent for the sacrifice and others in the case 
of Vijiana is stated in the Sruti— 
‘Vijnana performs the sacrifice, and also performs actions.’ 
( Tait. 2-5 ) 
For, the nature of an agent is impossible in the case of mere intelligence. 
For, in the case of the non-sentient ‘ Annamaya’ etc. that are prior to the 
‘Vijianamaya’ and which are the instruments (of enjoyment) for the 
sentient—the nature of the agent—the characteristic of a sentient—is not 
mentioned in the Srutis. Therefore, for this very reason, the passage pointing 
to the sentient and the non-sentient, having differentiated (them) on the 
basis of special attributes peculiar to themselves, such as being the abode and 
not being the abode, speaks of the sentient having that ( Vijiiana ) as its 
‘Guna’ by the word ‘ Vijmana’ in 
‘Vijnana and Avijnana’, ( Tait. 26) 
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Similarly, the followers of the Madhyandina school reading the variant 
‘Who staying in the Atman,’ in place of the reading inthe Kanva recension, 
‘ Who staying in the Vijnana’, ( Br 3:7+22 ) 
in the Brahmana-passage dealing with the Inner Controller, make explicit 
that the one pointed out by the word ‘ Vijniana’ in the Kanva recension 
is the JIvatman, And the neuter gender in ‘ Vijiianam’ is intended to 
show its nature as an entity. Therefore, in this way, the inmost and other 
than the Jiva constituted of Vijiiana, is the Paramatman constituted of bliss, 
Although in the verse 
‘ Vijnana performs the sacrifice’, ( Tait. 2:5) 
only ‘Knowledge’ is to be understood, not the ‘Knower’, still because of 
( the passage ) 
‘There is another Inmost Atman constituted of Vijrana’ 
: ( Tait. 24) 
the Knower possessed of that ( Vijidna ) is pointed out, Just as in the verse 
‘From food, verily, beings are brought wnto being’ 

( Tait. 2-2) 
even though only ‘ food’ ( by the word ‘ Anna’) is understood, only ‘ Anna” 
is not pointed out in the passage 

‘He, verily, this one, the Purusa constituted of food’. 
( Tait, 2-1) 
modification of that '—Having 
would be speaking immediately 


but on the other hand, ‘ constituted of that oe 
borne all this in mind, the Sitrakara himself 
after ( in the Sutra )— 


‘And on account of the reference to difference’, ( Br. Si. 1-18 ) 
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As to what has been said ( by the Ptirvapaksin ) viz—Even the cause of 
the world is not over and above the natureof the Jiva on account of the 
pointing out to the case-co-ordination with Jiva in the case of one pointed out 
as the cause of the world in 


‘By this Laving Self, having subsequently entered’, (Cha. 6-3-2) 
*That thou art’ ( Cha. 6°8°7 ) 


—having taken this into account, the nature of Jiva himself introduced in the 
passage 

‘The Brahman-knower secures the Highest’ ( Tait. 2-1) 
is spoken of as ‘ Anandamaya’ owing to its being excluded from non- 
happiness.—( All) this is improper, on account of the impossibility of the 


association of the Jiva though sentient, with endless (and) variegated 
creation preceded by self-thinking in 


‘Tt reflected,— Let me be many, let me _ vprocreate—It 
created Tejas’, ( Cha. 6+2-3 ) 
The impossibility of activity connected with the world, like creation etc. in the 
case of Jiva evenin the pure state, would again be set forth (in the Sttras )— 

‘Barring the operation unth the world’ ( Br. Sa. IV. 417 ) 
‘And en account of the characteristic of the enjoyment 
alone being the same’ (Br. Su, IV. 4:21 ) 


If it be objected— How can stand to reason the reference in the case-co« 
ordination in 


‘By this Living Self’ ( Cha, 6-3-2 ) 
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‘That thou art” ( Cha. 6°8°7 ) 

if Brahman that has become the cause, is not just admitted to have the nature 
of the Jiva ?— (We ask)— How can there be the nature of the Jiva, the mine 
of different kinds of endless miseries, dependent upon Karman, associated with 
all activity, thinking, blinking etc., in the case of Brahman from which evena 
tinge of blemish is banished away, which is with thoughts fulfilled, omniscient, 
omnipotent, possessed of hosts of unlimited unsurpassed and innumerable 
auspicious qualities, (and) which has become the cause of everything ? 


If it is argued that it stands to reason, owing to the false nature of the 
other—( we ask )—-Whose ? My dear sir, (is there the false nature ) of the 
relation with things fit to be abandoned, or of (Brahman) possessed of 
an auspicious uniform nature, the rival of things fit to be abandoned? Ifit 
be said that (in the case) of Brahman uniformly auspicious and the 
rival of things fit to be abandoned, the appearance of the relation with thin gs fit 
to be abandoned is of a false nature, owing to its being the resort of the 
beginningless Avidya,—( we reply )—It is contradiction in terms that you are 
saying,—viz, in the case of Brahman (1) being of uniformly auspicious nature 
and the rival of things fit to be abandoned, and (2) being the resort of the 
false appearance referring to endless miseries Owing to its being the resort of 
Avidya. For, a relation with things fit to be abandoned is, indeed, being 
the abode of Avidya, and being the resort of the appearance of misery, the 
effect thereof. Being related to that and being the rival of that is, verily 
contradictory. Still, do not say that there is no conttadiction on account 
of its false nature. You yourself say that even when that is regarded as false, 
that is indeed, not the human Purpose in life, for the demolishing of which 
the Vedanta texts are commenced, The association of what is not the human 
purpose in life to be demolished, is contradicted by being uniformly auspicious 
and being the rival of things fit to be abandoned, 
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If (it were argued)—What shall we do? Having solemnly declared 
the knowledge of all by the knowledge of one in ( the passage )— 
‘By which the unheard of (becomes) heard’ (Cha. 61:1) 
and having propounded in ( the passage )— 
‘ Existence, alone, my dear, was all this in the beginning’. 

( Cha. 6:21 ) 
being the only cause of the entire world and the nature of having thoughts 
fulfilled in ( the passage ) 

‘It reflected— Let me be many’, (Cha 6-2:3 ) 
in the case of Brahman the omniscient, omnipotent, with unlimited, 
unsurpassed (and) innumerable auspicious qualities, (and) which has 
become the cause of all, oneness of that same Brahman with Jiva, the resort 
of endless misery, has been propounded by means of the case-co-ordination 
in ( the passage ) 

‘That thou art’. ( Cha. 6°8-7 ) 
Owing to the impossibility of accounting for it otherwise, being the resort of 
Avidya etc. has to be fancied in the case of Brahman—(If the Ptirvapaksin 
says so, we reply )—Even in order to make the Sruti passage reasonable, 
anything unreasonable or contradictory should not be imagined. If on the other 
hand, the relation alone with the thing fit to be abandoned is real, but the 
uniform auspicious nature is false—Goodness ! then the Sastra commenced with 
the desire of reviving the sentient one struck down by the three torments 
would be reviving (him) very well (indeed), enlightening him—Being 
struck by the three torments in his case is real, while the uniform auspicious 
nature is fancied by illusion ! 

Now, if with a desire to avoid this blemish it be argued—that being 

miserable, (and) being the Jiva over and above the attributeless and pure 
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consciousness etc., (and) having thoughts fulfilled, being the mine of 
auspicious qualities, (and ) being the cause of the world etc. also in the case 
of Brahman sohuld be regarded as false—Oh! what (marvellous) skill of 
your honour in carefully looking into the meaning of a passage ! The solemn 
declaration of the knowledge of all by the knowledge of one, would not be 
feasible, on account of the absence of everything to be known, if everything 
is to have a false nature! As the knowledge of one relates to Reality, if 
exactly in the same way, the knowledge of all were to relate to Reality, ( and ) 
were to be includedin it, then ( only ) would it be possible to say that by that 
knowledge, there is the knowledge of all. Not, indeed, by the knowledge 
of the real conch-shell, doesits resort, the unreal silver, become known ! 


[130] If it be (further) said—This is the import of the solemn 
declaration of ‘ the knowledge of all by the knowledge of one ’—The attribute- 
less thing is the only Reality, everything else is unreal—In that case it would 
not have been stated in the Sruti— 

‘By which the unheard of becomes heard, the unthought of, 

thought (and) the unknown, known’. ( Cha. 6-1-1) 
The sense of the passage is indeed—when the thing is heard, an unheard thing 
becomes heard, If the existence of merely an attributeless thing alone 


characterised as being the cause, is solemnly declared, ( then in that case ) 
even the illustrative instance 


‘Just as, my dear, by a lump 

of clay (becomes ) known’, 
would not fit in, There (in the illustrative 
pointed out by the knowledge ofa lump of clay, 
tion. If it be argued that there also has bee 
modification,—( we reply ) 


of clay everything constituted 

( Cha. 6-1-1 ) 
instance ) indeed, has been 
the known-ness of its modifica- 
n stated the unreal nature of its 
—The unreal nature of the clay-modification, is not 
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a proved thing for the hearer, like that of the rope-serpent—and so is improper 
the introduction as if well-established in the form 
‘Just as, my dear’ ( Cha. 6°1+1 ) 
for illustrating the possibility of the solemnly declared import. And ( further ) 
we do not come across (any) means of proof, whether favoured (i, e. supported) 
or not favoured by logical reasoning, pointing out to the unreal nature of 
the multitude of modifications, prior to the rise of knowledge produced by 
passages like ‘ that thou art ’"—this import would be stated in ( the Stitra ) 
‘That being not different, on account of the words ‘ Arambhana* 
etc, * (Br. Su, IT. 1:15 ) 
Similarly, by 
‘Existence alone, my dear, was all this in the beginning, one 


alone, without a second,’ ( Cha. 6°2:1) 
‘That reflected,—Let me be many, may I procreate, It created 
Tejas.’ (Cha, 62-3 ) 
‘Good, I, by this Living Self, having subsequently entered these 
three divinities, let me manifest names and forms’, "C Cha. 6°32) 
‘Dear one, all these beings have their root in Sat, have their 
abode in Sat and have their stability in Sat,’ ( Cha, 6°8-4) 
‘ All this has that for the Atman.” ( Cha. 6°8-7) 


etc. have been propounded many endless particularities which could be known 
only from the Sastra, such as—the world having the Sat as its Atman, the 
abandonment of division in name and form at the time prior to creation, 
not being dependent on a cause-‘over and above itself, on the part of Brahman 
expressed by the word ‘Sat’, in (the matter of) the creation of the 
world, the particular thought (of Brahman) not common to others viz. I 
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myself may be many in endless movable andimmovable form, at the time 
of creation, creation in conformity with the thought, of entities endless 
(and) variegated, characterised by undefined, particular order; the 
manifestation of the endless names ( and) forms by the entering within all the 
non-sentient entities, of the Jiva, having itself as the Atman, having itself as the 
source, having itself as the abode, capability of being impelled by it, living by 
virtua of itself, being established in itself, on the part of everything over and 
above itself Owing to being connected with that, have been propounded also 
in other contexts, ina thousand ways, the nature of having all blemishes driven 
away such as ‘the nature of having all sins destroyed’, ommiscience, over- 
lordship, the nature of having desires fulfilled, the nature of having all thoughts 
fulfilled, the cause of all bliss, and being the unsurpassed bliss and others, not 
within the province of all other means of proof. Thus, that the word ‘Tat’ 
referring to Brahman, the matter in hand, not perceptible by anything else, and 
particularised by endless attributes, is calculated to point to the attributeless 
thing alone, is (just ) the prattle of an intoxicated (boor ) owing to its being 
irrelevant. : The word ‘Tvam ’ again is expressive of the Jiva characterised as 
being associated with worldly existence. If that were to refer to be establish« 
ment of the attributeless nature, its own (i. e. primary ) sense would be (as 
good as) abandoned. The screening by Avidya of an entity having the nature 
of light without attributes, is indeed not possible owing to -the undesirable 
i ing 
the abandonment of the pri : i aa Gannett 
andon ‘primary sense (in the case) of even both the 

words ‘Tat’ and 'Tvam’ introduced as being in case~co-ordination. 
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case-co-ordination on account of the propounding of oneness alone of entities, 
because of the negation of attributes on account of the very impossibility of 
the import in respect of the attribute-portion owing to their being calculated 
to propound one entity. As for instance, in respect of the pair of words 
‘blue’, ‘lotus’—a pair of attributes about the nature as ‘ blue-ness’ Cand ) 
“lotus-ness’, is not intended owing to its being calculated to propound the 
oneness of things characterised ( by those attributes ); for, if there were the 
intention to point out that, there will be the undesirable contingency of 
Stating the oneness of the form particularised by ‘ lotus—ness ’", with the form 
particularised by ‘ blue-ness’, That, however, is not possible. Not indeed, 
can a thing be particularised (by designating it ) by the word ‘lotus’, owing 
to the form particularised by ‘blue-ness’ ; otherwise there would be the 
undesirable sequel viz. the mutual intimate relation between genus and 
quality, Therefore, only the oneness of things characterised by ‘ blue—ness’ 
and ‘lotus—ness’ is propounded by the case-co-ordination. Similarly, on 
account of the impossibility of the statement viz. ‘This is that Devadatta’ 
particularised by past time and distant region as particularised by the near 
region and the present time in the very same form, the oneness of the form 
itself characterised by the twofold time and region is propounded by the case- 
co-ordination in (the passage ) ‘ This is that Devadatta’. Even though the 
qualifying attribute being apprehended on hearing the one word ‘blue’ etc, 
is not propounded on account of contradiction at the time of ( hearing ) the 
case-co-ordination, still there cannot be ‘Indication’ on account of the 
statement of the main part of the thing denoted: but on the other hand (there 
is ) only the non-intention to state the qualifying-attribute-part, Everywhere 
this, verily, is the nature of case~co-ordination and so, there is no flaw 
whatsoever. 
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All this (is) unsubstantial—In the case of all sentences, indeed, what is to 
be apprehended is the particular contact with the sense established by etymology 
of the words. There in the case of words ‘blue’ etc. although introduced in 
case-co-ordination, only the sense particularised by ' blue-ness’ etc. is denoted 
as established by etymology (and ) as being in contact with the sense of other 
words, «Just as when it is said ‘ Bring the blue lotus *, only the one particulari- 
sed by ‘ blueness " is brought ; and just as from (the passage ) ‘In the Vindhya 
forest stays the host of Matahgas, merry with intoxication,’ is apprehended 
only the sense particularised by the qualifying attributes known from the 
pair of words: so also, in tha Vedanta passages, is to be apprehended Brahman 
only, particularised by those various qualifying attributes in the references in 
case-co-ordination, Not again when there is the intention to state a qualifying 
attribute, should a thing with a form particularised by another (attribute ) be 
particularised by another, but on the other hand, (in the case of an object ) 
its own form alone is to be particularised by all the qualifying attributes 
without exception. To explain the same— 








Case-co-ordination is the pointing out to one and the same object by 
words responsible for different activity. The purpose of case-co-ordination 
is, indeed, that the same thing is fit to be pointed out by another word, 
Owing to its being associated with a form other than the form pointed out by 
another word, affirmatively or negatively, as in ‘ Devadatta, brown-coloured, 
young, red-eyed, not-poor, not-miserly, not-blameworthy.’ Where, however, 
is mentioned by words in Case-co-ordination, a pair of attributes incapable of 
being co-related in one object, there also, either word is resorted to as used 
primarily, (and ) not both, asin ‘Vahika, a bull’. In the case of the blue lotus, 
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etc, however, on account of the non-contradiction about association with 
the pair of qualifying attributes, only one (thing ) is pointed as particularised 
by both. 


[132] If you think—A word in case-co-ordination is not calculated 
to propound a particularised thing on account of the impossibility as (in the 
case ) of the jar and the cloth although mentioned in one and the same case, 
of the propounding of oneness, because a thing being described as being 
related to oneattribute, is different on account of its relation with another 
attribute ; but on the other hand, having established its nature through the 
agency of the qualifying attribute, is calculated to propound only its 
cneness—( our reply is)—It would be so if the mere relation with the 
two attributes alone were to block oneness. But it is not so; for, being 
particularised by two characteristics unfit to be brought together in one and 
the same object, alone obstructs the oneness. In the case of ‘jarness ’ and 
‘clothness’ the unfitness is established by other means of proof, but in the 
case of ‘blue’, ‘lotus’ etc. no contradiction obtains, as in ‘ being possessed 
of the staff and ‘being passessed of the ear-ring ’ and also in ‘ being possessed 
of colour’ ‘being possessed of flavour’ ‘ being possessed of smell’ etc 
Not only is there non-contradiction itself (but) the case-co-ordination 
directly referring to one object in accordance with the distinction of the cause 
of activity does put forth being particularised by two characteristics. Other- 
wise, if there be identity only in form, there would not exist case-co-ordination 
itself on account of the absence of the cause for the use of more than one 
word. If the qualifying attributes were calculated to point out to only the 
nature of a thing by ignoring their relation ( with the object), because the 
thing is pointed out by only one (attribute), another characteristic is 
sheerly meaningless. In admitting a difference between another characteristic 
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and the formof the thing characterised, there would be the undesirable 
contingency of the thing- being with an attribute owing to that form. 
In ‘This is that Devadatta’ there is not even a tinge of Indication, 
on account of the absenceof contradiction , because there is no contradiction 
in being related with the region nearby, in the case of one in 
the past being related with another region, For this very reason, indeed, 
the oneness of a thing related with two times, is accounted for, by the 
Tecognition in the form ‘ This (is) he’, by those who speak of the stability of 
things. Otherwise, if there be a contradictory apprehension, there would be 
verily, momentariness for all. The contradiction in respect of two regions 
however, can be removed by the difference intime. Because the words in 
case-co-ordination are expressive of one object particularised by more than 
one attribute, for that very reason, the purchase is enjoined for being gone 
through of the one-year-old ( cow ) particularised by reddish-ness etc, in 


‘He “purchases Soma, by (the exchange of ) reddish-coloured, 
one-year-old (and) tawny-eyed cow. ( Tait. Sam, 61-6 ) 
The same has been said in— 


‘On account of the substance and quality referring to one and 

the same action, there would be the rule about the object being 

one. ( Jai. Su. 3-1-12 ) 
[ 133] Here the Parvapaksin thinks thus—Although the word 
* Arunaya *, on account of having the same nature in the form of the mode of a 
substance even in the case of a quality as in configuration, denotes the red 
colour extending right up to the substance, still the association with the ‘ one- 
year-old (cow ) “is not possible in the case of redness, on account of the 
impossibility of enjoining two senses viz. ‘ He purchases by the One-year-old 
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(cow )’ and that too ‘ by a reddish-coloured one’, And therefore, (the word ) 
‘ Arunaya’ by breaking the sentence expresses without any reservation, the 
reddish colour right up to the entire object enjoined inthe context. The association 
of the feminine gender in ‘ Arunaya’ is meant to point out to the substances 
of all genders enjoined in the context. Therefore, there cannot be any rule about 
the (invariable ) association with the one-year-old of reddish colour.— 
Here, it is stated (in reply)—On account of the substance and quality refer- 
ring to one and the same action, there would be the rule about the object being 
one, When the oneness of the object is established by the case-co-ordination of 
the two words expressive of the object particularised by red colour and the 
one-year-old object, in—By the red-coloured, by the one-year-old—there can 
be invariable association of reddish colour with the one-year-old that has 
become the means of purchase, on account of the absence of contradiction 
in respect of the association with the one act called the purchase, of the one- 
year-old object and the reddish-colour quality denoted as connected by the 
relation of the qualifier and the qualified by the word ‘ Arunaya’ itself. If 
the relation with the reddish-colour also were to be concluded from the 
sentence, like the relation with the purchase, in the case of the one-year-old 
(cow ) then there would be the enjoining of two senses in the sentence. 
This is not the case however. By the word ‘ Arunaya’ itself has been denoted 
a substance particularised by reddish-colour. By the case-co-ordination with 
the word Ekahayani is understood only its being one-year-old and not its 
relation with the quality ; for, surely the oneness of the object particularised is 
the sense of the case~co-ordination. The characteristic of the case-co-ordina- 
tion is indeed this—coexistence in one and the same object of words responsible 
for different activities, And therefore, indeed, in ‘there isa red cloth’ and 
others, there is the idea of one sentence onaccount of there being only one 
sense. The operation of the sentence isin respect of the relation with the 
3& 
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process of being of the cloth. The relation with the redness, however, is 
denoted by the word Rakta itself. This much only—that the cloth is a 
substance related to redness—is to be concluded from the case-co-ordination. 
In this way, having established a substance as particularised by one, two or 
many qualities, by means of the various words severally or collectively, Cand ) 
having made known that there is only one substance particularised by all 
qualifying attributes, by means of case-co-ordination (one can say) the denota- 
tion of its relation with action is not contradictory, as in (the passages) ‘ There 
stands Devadatta brown, young, red-eyed, with a staff, (and ) with ear.rings.’, 
‘One should make a curtain with a white cloth ’, ‘Bring a blue lotus’ 


3 
‘Bring a cow white, pleasant-eyed, : 
g 


‘One should offer flour-cake on erght potsherds to Agni, the 

path-maker,” ( Tait. Sath. 2-2-2 ) 
In the same way (has to be understood the passage ) ‘ He purchases Soma by 
means of reddish, one-year old, brown-eyed (cow).” This is what is meant 
to be said—Just as in (the passage ) ‘One should cook tica in a saucer, by 
(fuel) sticks of wood,’ (only) one act is apprehended simultaneously, as 
particularised by more than one Karaka case, in the same way each and 
every Karaka denoted by the collection of words in case-co-ordination becomes 
associated with the action, being simultaneously apprehended as particularised 
by more than one qualifying attribute at the time of apprehension of the various 
Karaka cases —and so, there is no contradiction in ‘“Anexpert cook should 


cook the Sali-rice mixed with milk, in a vessel of even dimension, by 
means of dry Khadira-sticks’ etc, 


[ 134] As to (thecontention) that there is the Den 
‘Arunaya’ of only the quality, becaus 


with substance given denotes only t 


otation by the word 
e the word denoting a quality in a sentence 


he quality,—it does not stand to reason, 
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because it is not found anywhere that there is the denotation of only the 
quality, of (the word) expressive of the quality in case-—co-ordination with 
(the word) expressive of substance in worldly speech or in Vedic usage, That 
the word (expressive) of a quality, in a sentence with the substance given, is 
denotative only of the quality, is alsoincompatible, on account of the 
denotation of (the cloth) only as particularised by the quality, even 
though the substance is given in (expressions ) like‘ Cloth (is) white’ and 
others, In ‘Of the cloth, white—’ here the absence of apprehension of the 
cloth particularised by whiteness is due to its non-mention in the same case, 
and not again, due to there being the substance given. And there again in 
(expressions) like ‘ The white portion of the cloth’, when there is the mention 
in the same case, is apprehended a substance particularised by whiteness. 
Again as to (the contention)—that the association with the action, of the 
reddish colour, is not possible owing to the purchase being restricted to the 
one-year-old—that too is incompatible on account of there being no contradic 
tion in being related with the word denoting action by the denotation of the 
quality resorting to that, of the word denoting a quality, (and) in case-co-ordina- 
tion with the word expressive of a substance void of contradictory qualities. In 
the conclusive view, when theassociation of the reddish colour with the sub- 
stance denoted by the word is established according to the reasoning adduced, 
it is also improper that there should be the mutual association on account of 
the sense, on account of the impossibility of accounting for the substance and 
quality (both) being the means of purchase. And so, the sense is as has 
been declared before. Therefore, in case-co-ordination as in ‘ That thou art’ 
and others, the propounding of oneness has to be described even without 
abandoning the qualifying attributes denoted by the two words, And that, 
however, is not possible in the case ofone not admitting the highest Atman, 
having a uniform nature of having hosts of unlimited auspicious qualities, 
being the rival of everything fit to be abandoned, whois a different entity 
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from the sentiertt ( Jiva ) in both the states of purity and impurity, and sharing 
in the unlimited misery brought near by the beginning—less Avidya. 


If it is argued—That even in the case of one whoadmits (sucha 
Paramatman) there would be the undesirable contingency of the Highest sharing 
in allthe blemishes apprehended from the word Tvam, in admitting the 
words in case-co-ordination as calculated to propound oneness particularised 
by the qualifying attributes as they are—( we reply )—This is not so, on 
account of even the word Tvam denoting the Highest alone, the Inner 
Controller of Jiva. This is what is intended to be said—The Highest Brahman 
denoted by the word Sat, with (even) the tinge of all blemishs driven 
off, with hosts of unlimited, unsurpassed, innumerable and infinite auspicious 
qualities, mixed with the nature of having all thoughts fulfilled, (and) which 
has become the cause of everything, having thought 

‘May I be many’ ( Cha. 6-2:3 ) 
—having created the entire world, light, water, earth being’ the fore- 
most, having made the sentient class of Jivas enter as Atmans within bodies 
in conformity with their deeds, in that world constituted of .the variegated 
configurations of gods and others; (and) having itself voluntarily 
subsequently entered as the Inner Atman of the Jivas, manifested name 
and form in the aggregates, configurations of gods etc, thus coming into being, 
extending right upto itself—The sense is that it made the aggregate thus 
formed, into an entity and fit to be expressed in words. (In the passage ) 

* By this Living Self’, (Cha. 6-3-2) 
the reference—by me, by the Jiva—points out to the Jiva’s having Brahman 
as the Atman. It is known that Jiva’s having Brahman as the Atman is from 
the subsequent entering of Brahman as the Inner Atman of the Jivas, 
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Because here in 


‘(lt) created all this, what all is this. Having created it, 
entered the same, after, Hamng entered that subsequently became 
Sat and Tyat. ( Tait. 2°6°1 ) 

there is the mention of Brahman’s subsequent entering even into the 
sentient entity, having pointed out after dividing the two entities, sentient 
and non-sentient, mentioned in ‘AIl this’ by the words ‘Sat (and) 
Tyat* (asalso) by the words ‘ Vijiana (and) Avijiiana’. Therefore, thus 
it is ascertained that all expressive words are expressive of the Paramatman 
particularised by the non-sentient (and) the Jiva through the manifesta- 
tion of name and form. 


And further, having pointed out to the worldly existence mixed with the 
sentient by ‘ All this’ in ( the passage )— 
‘All this has that for its Atman’. ( Cha. 6-8-7 ) 
‘This is its Atman * has been propounded. And in this way, owing to 
Brahman being the Atman with reference to all—sentient and non-sentient— 
the entire sentient world again, becomes his body, 
And to this effect other Sruti passages— 
‘Entered unthin, the Controller of the people, the Atman of 
all.’ ( Tait. A. 3-11-2) 
—Beginning with 
‘Who residing in the Earth, is different from the Earth, whom 
the Earth knows not: whose body is the Earth; who controls the Earth 
inside,—He 1s your Atman, the inner Controller, mmortal, ( Br. 3°7:3 ) 
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‘Who vesiding in the Atman is different from the Atman; 
whom the Atman knows not; whose body is the Atman, who controls 
the Atman inside,—He is your Atman, the inner Controller, immortal; ’ 

CBr. 37-22 ) 
etc,,—Beginning with 


*Who moving about the Earth within; whose body is the Earth: 
who movng about the Waiters within, fwhose body is the 
Waters.’ (Subalo.) 


‘Who moving about the Imperishable within; whose body is 

the Imperishable; whom the Imperishable knows not. This one, the 

inmost Atman of all beings, with sins destroyed, dwine, refulgent, 

the one Narayana,’ ( Subalo. ) 
etc.—(these Sruti passages) having mentioned the sentient world as being 
his body, declare the Highest Atman as its (i.e. of the world) Atman. 
Therefore, the words also expressive of the sentient denote the Highest Atman 
as being the Atman even ofthe sentient (and) having the sentient as His 
body, as the words expressive of non-sentient configuration and bodies of 
gods etc, are assuredly expressive of the Jivatman having those particular 
bodies. In passages like ‘The four performing the sacrifice Paficadaséaratra 
attain to god-hood ' the sense is—t They become gods’, on account of the body 
being just a mode of the one having a body. On account of the words 
denoting the mode culminating in the thing itself possessing the mode, 
the culmination of words denoting the body, in the Atman possessing a body 
is justifiable. A modeis, indeed, the portion apprehended as ‘thus’ in the case 
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ofathing being apprehended as ‘This thus’, The culmination in the same 
( Prakarin ) of that (Praka@ra) is proper on account of the apprehension of 
that (Prakarg) being dependent upon that thing (Prakarin), owing 
to its depending upon that —and so, the word denoting that ( Prakara ) 
culminates in the same (Prakarin). For this very reason, the words 
expressive of configuration constituting the mode, such as ‘bull’, horse’, 
‘man’ etc.,—culminating in the body possessing the mode, culminate into the 
Paramatman himself on account of the body itself being the mode owing to 
its being the body of the sentient, and on account of the sentient also with the 
specific form for his body, being the mode of the Paramatman—and so, the 
case-co-ordination with the word expressive of the Paramatman, is surely to be 
primarily understood, because the Paramatman alone is the expressed sense of 
all words. 


But I say (says the objector )—Case-co-ordination is seen of the words 
expressive only of genus and quality as in ‘ Broken-horned, bull* ‘ Broken- 
horned, white’ with the words expressive of substance ; but when substances are 
the modes of other substances, there is seen a possessive termination as in 
‘ Possessed of staff’ ‘Possessed of ear-rings ’"—(we reply)—Not so; whether it is 
a genus, or a quality or the substance—out of these not one alone is the 
producing cause of the case-co-ordination, on account of there being the 
mutual violation. Inthe case of which object there is existence only as the 
mode of something,—of that object the case-co-ordination with the word 
expressive of that substance particularised by another characteristic, is quite 
proper on account of the words expressive of that denoting the substance 
particularised by their expressed sense by means of the establishment, 
existence, (and ) apprehension not separate from it. Where again, being the 
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mode of another substance is desired (to be understood), sometime somewhere 
(in the case) of a substance established separately (and ) referring only to 
itself, there ( there is scope for ) possessive termination—and so ( everything) 
is without any blemish ( whatsoever ), 


Therefore, in this manner, words ‘Aham’, ‘Tvam’, etc. specially 
pointing out to Jiva, declare the Paramatman himself on account of the Jiva 
particularised by the non-sentient, being His mode owing to his being the body 
of the Paramatman—this has been concluded by the case-co-ordination in 

‘That thou art’. ( Cha. 6-87 ) 
And this being the case, on account of the relation in respect of the 
Paramatman, of the Jiva as being the body, characteristics belonging to the 
Jiva do not touch the Paramatman, just as the characteristics, childhood, youth 
etc. belonging to the body do not touch the Jiva. Therefore, the word ‘Tat’ 
in the case-co-ordination 

‘That thou art’ ( Cha. 6°8-7 ) 
speaks of the Paramatman that has become the cause of the world, ( who is ) 
with thoughts fulfilled, the mine of all auspicious qualities, (and) with every 
tinge of blemish driven away; and the word ‘Tvam’ speaks of the same 
( Paramatman ) having for His body the embodied Jiva—and 0, ( there is ) 
the case-co-ordination having the primary sense, non-contradiction with the 
context, non-contradiction with all Sruti (passages ), and the absence of 
(even) the tinge of blemish, Avidya etc, in the blameless Brahman uniformly 
auspicious. Therefore, because the case-co-ordination of Jiva establishes the 
Paramatman being differant from the Jiva that has become the qualifying 


attribute, the Paramatman constituted of bliss is different from the Jiva 
constituted of Vijnana, 
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[135] As to what has been said viz—on account of the statement 
about the Anandamaya being with the body in 
‘Of him, this one alone is the embodied Atman' ( Tait.2-6) 
(his ) being different from the Jiva, is not possible—that (is) not proper, on 
account of the statement about the Paramatman being the embodied Atman in 
‘Of him, ths one alone is the embodied Atman, who of the 
preceding * ( Tait. 2°3°4-5 ) 
everywhere in this section. How? On account of the reference as the Atman 
of one and the same Brahman whose difference from the Jiva is solemnly 
declared owing to its being the original cause of the class of things created 
like Akasa and others in 
‘ From that, verily, from this Atman, Akasa originated’ (Tait. 2:1) 
Akaéga and others—right up to one constituted of food, over and above 
itself—being its body, is known. In (the passage ) 
*Of whom, the Earth is the body; of whom Water is the body ; 
of whom Light is the body; of whom Wind is the body; of whom 
Akasa is the body; of whom the Imperishable is the body; of whom 
Death is the body.. This, the inmost Atman of all beings, with sins 
destroved, divine, refulgent, the one Narayana’ ( Subalopanisat ) 
—by this Subalasruti (text) is clearly declared all elements being the body 
of the Paramatman, Therefore in 
‘From that, venly, from ths Atman’ ( Tait. 2-1) 
—here, verily, the Paramatman himself is understood as the embodied Atman 
of the one constituted of food, Introducing the one constituted of Prana 
says ( the Sruti ) 
RN 
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‘Of him, ths one alone is the embodied Atman, who of the 
preceding” ( Tait. 2-3 ) 
The sense is—which embodied Atman ‘of the preceding’ constituted of food, 
—the Paramatman that has become the original cause established in another 
Sruti—that same is the embodied Atman of that constituted of Prana 
also, The same is to be understood in respect of the one constituted of 


mind and one constituted of Viyiana. In the case of the one constituted of bliss 
however, the reference as 


‘This one himself’ ( Tait. 2°6 ) 





is to point out to his having none else as his Atman, How is that? In the 
case of one constituted of Vijiiana also, the Paramatman himself is 
understood as the embodied Atman in the aforesaid manner. This being the 
case, what is the embodied Atman of one constituted of Vijnana, that 
same is the embodied Atmian of one constituted of bliss —with such 
astatement, in the case of the Paramatman constituted of bliss whose 
being the Paramatman, is known from the repetition (of that expression ) it is 
known that he himself is the Atman. And thus the whole aggregate of 
entities—sentient and non-sentient, over and above himself—is his body and 
so he alone is the embodied Atman without any (limiting ) adjuncts. For 
this very reason, this Sastra proceeding as referring to the Highest Brahman is 
designated Sariraka (dealing with the embodied one) by the experts. 
Therefore, the one constituted of bliss is the Paramatman different from the 
Jiva constituted of Vijiiana. 113 it 

[136] (The Putrvapaksin ) says—Not this Anandamaya is other 
than the Jiva, on account of the Mayat termination being known as a word 
expressing modification, 
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Starting with 
‘The Mayat, again, in these two’ ( Panini 4+3-143 ) 
Mayat is declared to have the sense of modification in 
‘ Always m respect of Vrddha, Sara etc.’ ( Panini 4+3-144 ) 
This word ‘ Ananda’ belongs to the Vrddha (group). But I say -(says the 
objector )—Thereis Mayat even in (the sense of) abundance, on account 
of the declaration ( by the Smrtikara) in 
‘The Mayat (termination ) is expressive of something referring 
to the original matter’ ( Panini-5-4-21 ) 
—as in (the passage ) ‘Sacrifice abounding in (Maya) food,’ (and) that 
same (Maya meaning abounding in) would be this one—( we reply )—Not 
so. In the introduction of ‘Annamaya’, there is seen (the Mayat) 
having the sense of modification. So, on account of propriety, it is proper 
that this one also has the sense of modification alone. And further, even 
though it has the sense of abundance, being other than Jiva cannot be 
established. To explain the same thing—When it is stated that he abounds 
in Ananda, (his) being mixed up with misery cannot be avoided; for, 
the abundance of bliss makes one comprehend the meagerness of grief. 
Being mixed up with misery is indeed, the nature of Jiva. Therefore, 
( Mayat's ) having the sense of modification alone dictated by propriety is 
proper. And further, on account of the abundance of use in the sense of 
modification, of the Mayat in popular parlance as in ‘ constituted of clay” 
‘constituted of wood’ etc.,and in the Vedas as in 
‘Ladle made of leaves’ ( Tai. Sam. 3-5-6 ) 
‘ Spoons made of 5 ami: girdle made of the Darbha grass’ 
(Tai. Bra. 3-8°2) 
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etc., the same (sense of modification) rises to the mind first of all. And 
undoubtedly Jiva has the nature of modification of bliss, because ( although ) 
the Jiva has by himself the nature of bliss, his state as being in worldly 
existence, is certainly the modification of that. Andso, on account of the 
Mayat termination being known to be expressive of modification, the 


Anandamaya is not over and above the Jiva——Having amplified this (as 
the view of the Purvapaksin ) (the Sittrakara ) refutes (the same )— 





If on account of the word ( Anandamaya suggesting ) 
modification, (Anandamaya is) not (the Paramatman ) Cwe 
reply ) no, on account of (the sense of ) abundance 1) 14 0) 

This (is) not proper. Whence? ‘Pracuryat’—On account of the abudance 
of bliss in the Highest Brahman and on account of the possibility of Mayat 
in the sense of abundance. This is what is intended to be said—When it is 
definitely ascertained on account of the impossibility of Jiva being the resort 
of bliss being repeated in succession multiplied a hundredfold, this bliss has 
Brahman for its resort, there being no possibility of any modification in that 
Brahman, and on account of the existence of directive about Mayat even 
in the sense of abundance, it is not possible owing to the sense-contradiction 
for Mayat to have the sense of modification, on account of propriety in 
‘ Anandamaya is the Highest Brahman’, and owing to the frequency of 
such use. And further, propriety has been discarded already in respect of 
Pranamaya, on account of the impossibility of the sense of modification with 
reference toit. Therefore there, being Pranamaya exists merely owing to 
the possession of functions of the vital airs on the part of the wind with its five 
functions, or on-accountof the abundance of the function of the vital air 
(breath) in the functions, Prana, Apana etc. Nor again is there not the 
frequency of the Mayat termination in the sense of abundance, as is seen 
In ‘Yajia abounding in Anna’. ‘Procession abounding in carts’ etc. 
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As to the statement—that the abundance of bliss implies the existence 
of a little misery,—that is false, Abounding in something is nothing but the 
existence of that thing in great measure, and that does not imply the existence 
of anything else, but on the other hand shuns its being in a small measure, 
The existence and the non-existence of another are to be determined by other 
means of proof, Here, however, the absence of that is known by another 
means of proof,— 

‘With sins destroyed’ (Cha. 8°1°5 ) 
etc, There, this much alone can be said, that the abundance of bliss in Brahman 
‘s in relation with the little measure of another bliss; and it has been stated in 

‘Therefore, that one human bliss’ ( Tait. 2:8 ) 
etc,, that the bliss of Brahman as compared with the bliss of Jivaisin great 
measure, having attained to the maximum position. 

And as to what has been stated that the Jiva’s being constituted of bliss, 
is possible—that also does not stand to reason. The modification of Jiva with 
his uniform nature of knowledge, bliss, alone, in any form like that of the clay 
inthe form of jar etc. is in contradiction with all Srutis, Smrtis and logic. 
In the state of worldly existence, however, knowledge and bliss ( of Jiva ) 
become contracted owing to (his ) Karman—this will be expounded ( later ). 
Therefore, the Paramatman is, verily, different from the Jiva constituted 
of Vijmana. y14n 

[137] For this reason again, ‘the one constituted of bliss’ is 
different from the Jiva— 


On account of the reference to (His) being the cause of 
that (bliss) 0 150 
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‘Who again would be breathing, who would be lwing,.if this 
Akasa were not Ananda (bliss)? This one alone makes one 
blissful.” ( Tait. 2-7 ) 
—here, because this one makes the Jivas blissful, he is declared to be the 
cause of the bliss of the Jivas. And therefore, it is detinitely known that this 
Highest Atman constituted of bliss, the dispenseriof bliss, is other than the Jiva, 
to whom bliss is to be dispensed. That by the word ‘ Ananda’ here the one 
constituted of bliss (i. e. Paramatman ) alone is mentioned—this will be stated 
immediately after, 1150 


[138] And for this reason also, ‘the one constituted of bliss’ is 
different from the Jiva— 


And the same is sung in the words of the Mantra (S’ruti) 
passages 1161 
Brahman alone mentioned in the words of the Mantra in 
* Existence, Knowledge, Infinite Brahman’ ( Tait. 2-1) 
as the one constituted of bliss is sung. That again, is the Highest Brahman 
other than the nature of Jiva, To explain the same— 
In (the passage ) 





‘The Brahman-knower secures the Highest’ ( Tait. 2-1 ) 
Brahman has been mentioned as something fit to be secured by the Jiva. 
‘There this (RR) has been stated’ (Tait. 2-1 ) 


~this Rk has been stated by the students, pointing out to that Brahman and 
accepting (Brahman ) as fitto be propounded. The sense is, that by this 
wording of the Mantra is made clear the subject-matter stated in the 
Brahmana. Brahman is the thing to be secured by the Jiva ( who is) the 
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worshipper ; therefore, (Brahman) is undoubtedly different from him, And 
further on, beginning with 
‘From that, verily, from this Atman, Akasa originated. * 
( Tait. 2-1) 
the same is being clarified by means of successive passages from the Brahmanas 
and by the Mantra (-portions). And therefore, ‘the one constituted of 
bliss’ is other than the Jiva. ul6n 
[139] —Here says (the Ptrvapaksin )—Although the thing to be 
secured is bound to be different from the worshipper, still the Brahman 
(referred to) in the Mantra (-portions) is not a different thing from the Jiva, 
but, what is the pure nature of the same worshipper, from which the entire 
tinge of Avidya has been driven away, (and) which has the uniform essence of 
attributeless pure sentiency—that same is clearly disclosed by the Mantra 
‘Existence, Knowledge, Infinite Brahman,’ ( Tait. 2:1) 
And that same is apprehended as attributeless, owing to its not being within 
the ken of mind and speech, in accordance with 
‘From whom words turn back along with the mind, unthout 
having reached it’. ( Tait. 2-4, 2:9) 
And so, because that same is the thing described in the words of the Mantra 
—the Anandamaya is not over and above that.—So, (the Sttrakara) gives 
the ( following ) reply— 
Not the other, on account of the impropriety 17 
The one other than the highest Atman, fit to be described by the 
word ‘ Jiva’, cannot be the one described in the words of the Mantra, even 
though in the condition of a released one. Whence? On account of the 
impropriety. Of the Atman of that nature, being wise without any limiting 
adjuncts is improper, This same—being wise without any limiting adjuncts— 
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is, indeed, referred to by pointing out to the nature of having thoughts 
fulfilled in ( the passage ) 

‘He desired—Let me be many, may I procreate.’ ( Tait. 2:6 ) 
‘Being wise” is perceiving in a varied manner. The word Vipascit has 
been derived by the elision of the syllable Yat which isa part of the word 
Pagyat on account of its belonging to the Prsodara group. Although 
being wise is possible in the case of the released one, still in the case of 
the same Atman there is also the condition of not being wise in the state of 
worldly existence—and so, being wise without any limiting adjuncts is not 
Proper (i.e, is out of question), Because in the case of the released one 
who has attained to the state of attributeless pure sentiency, being wise is 
all the more impossible on account of the absence of varied perception, an 
attributeless thing cannot be propounded by any means of proof whatsoever— 
this has already been stated. And ifthe passage— 

‘From whom words turn bach’ ( Tait. 24) 
were to state the turning away of Brahman from speech and mind, 
that would not enable one to comprehend the attributelessness of a thing asa 
consequence of that, but on the other hand, that would speak of speech and 
mind as ‘not being the means of proof thereof. And if that were the case, 
there would result but its unsubstantial nature, Beginning with (the 
passage ) 

‘The Brahman-knower secures’ ( Tait. 2-1) 
having propounded in the case of- Brahman, being wise, being the cause of 
the world, being uniformly bliss, being the bestower of bliss in respect of 
others, being the creator through mere desire, of everything—sentient and 
non-sentient,—being its Atman resulting from subsequent entering the class of 
created (entities), being the cause of fear and non-fear, being the controller 
of the Wind and the Sun etc., being possessed of maximum bliss multiplied 
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a hundredfold step by step, and many a different ( quality), it is stated that 
Brahman is not subject to any means of proof, owing to speech and mind 
not going upto Brahman—All this is just a deluded prattle. The object pointed 
out by the word Yat, in 


‘From whom words turn back’ ( Tait. 2-9 ) 
—having again referred to it by the word Ananda in the passage 
‘The knower of the bhss of Brahman’ ( Tait. 2:4) 


having propounded its relation with Brahman by pointing out its difference 
by (the expression) ‘of Brahman,’ directly mentioning its apprehension by 
(the expression) ‘the knower’ (of) that same which is not within the 
ken of speech and mind—the passage would be meaningless like the 
passage—an old bull etc. not being directly concerned with the expressed 
sense. Therefore, having started to speak of the excessive nature of the 
bliss in Brahman, multiplied a hundredfold step by step, the turning away 
of speech and mind from that (Brahman) on account of the absence itself 
of any limitation for that (bliss ), is stated 1n ( the passage) 

‘From whom words turn back’. ( Tait. 2:9 ) 
And thus it is stated that one knowing the bliss of Brahman, without any 
limitation, fears not from anything whatsoever. And further, that this wise one 
described in the words of the ,Mantra ( who ) is possessed of the nature of 
being the inmost Atman of the world, with the origination and sustenance 
of the world taking place owing to his own reflecting being described in the 
passage beginning with 

‘He desired’ ( Tait. 2°6 ) 
is different from the nature of the released one, is surely quite evident, 171 
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[140] —And for this reason also, the ‘Anandamaya’ is other than 
the inmost Atman in both states. 


And on account of the reference to distinction. 1 180 
The passage beginning with 
‘From that, verily, from this Atman, Akasa originated.’ 

( Tait. 21 ) 
pointing out the Brahman described in the words of the Mantra points out 
the distinction of that (Brahman) from the Jiva also, as from ‘food, vital 
air, (and ) mind’ in the passage 

‘From that, verily, from this one constituted of Vijnana, there 
is another inmost Atman constituted of bliss. (Tait. 2-5) 
Therefore, on account of the reference to distinction also from the J iva, it is 
definitely known that this Anandamaya described in the words of the 
Mantra is certainly different. 118) 


[141] ~And for this reason (also ), ( he is ) different from Jiva, 


On account of Kama (desire), (there is) no need for 
Anumaina (i.e. Pradhana) 119) 

If Jiva ( completely ) under the control of Avidya were the cause of 
the world, the need for contact with a non-sentient thing expressed by the 
words Pradhana, Anumanika is indeed, unavoidable. In the same way, is 
(to be explained) being the cause (of the world) (in the case) of the 
four-faced ( Brahmadeva ) and others. But here the creation of variegated 
objects—sentient and non-sentient,—from his own volition alone on the part 
of one bereft of contact with the non-sentient in (the passage ) 

‘He desireda—Let me be many, may I procreate,’ ( Tait. 2:6) 
——( the creation ) is described in the Sruti ( passage ) viz, 
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srg Tera PIRTA’ ((@. are, US) 
afa eqfataiieer | sta wa 
‘( He) created all this, whatever all is this, ( Tait. 2:6) 


Therefore, in the case of this Anandamaya while creating the world, there 

is not apprehended the need for a contact with a non-sentient thing, 

Anumianika. And thus the Anandamaya is other than the Jiva. 11911 
[142] —And for this reason (also), ( he is ) different from the Jiva. 


And (the Sruti) declares the association with that ( bliss ) 


of this ( Jiva) in this ( Anandamaya). 1201 
In this—in the one constituted of bliss; of this,—of Jiva; declares the 
association of that,—declares the Sastra the association of bliss, in 

‘ He is verily, the flavour; having secured the flavour ‘deed. this 

one becomes blissful,’ ( Tait. 2-7 ) 

When it is stated that this one designated by the word Jiva becomes blissful 
on the acquisition of the Anandamaya expressed by the word Rasa, what 
unintoxicated person would speak out that he ( Jiva ) who becomes blissful on 
the acquisition c of whom (Anandamaya) is the same as he (i.e. the Highest 
Atman in the Anandamaya) ?—This is the sensé, a 

Thus, when it has been ascertained that the Anandamaya is the 
Highest Brahman, the Anandamaya himself is referred to by the word 
Ananda in (the passages) 

‘If this Akasa were not Ananda (bliss )’ ( Tait. 2-7 ) 

'‘ Special knowledge, bliss (is) Brahman.’ ( Br. 3-9 28 ) 
étc., just as by the word Vijiiana (is to be understood ) the one constituted of 
Vijiana. For this very reason, there is the reference to difference (from 
the Brahman ) in ( the passage ) 

‘The knower of the bliss of Brahman, ( Tait. 2:4, 2°9 ) 

For this very reason, there is also a reference to the fruit in (the passage ) 
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‘He goes over to this Anandamaya Atman,’ ( Tait. 2°8 ) 
And on account of the propounding of Annamaya and others spoken of in 
the previous Anuvaka (chapter ) (in passages ) 

‘One should know Anna (food) as Brahman’ (Tait. 3-2) 

‘One should know Prana (breath) as Brahman’ (Tait. 3-3) 

‘One should know Manas (mind) as Brahman.’ (Tait. 3-4) 

‘One should know Vijnana as Brahman’ (Tait. 3-5 ) 
—it is known that in the next Anuvaka (chapter), there is the propounding 
of the Anandamaya himself in 

‘Bliss (as) Brahman’ ( Tait. 3-6.) 
also, And for that very reason, it is concluded there also in 

* Having gone over to the Anandamaya;} Atman’ — (Tait. 3'10°5) 
Hence, in the case of the Highest Brahman, which is a different entity from 
that designated by the word Pradhana, being a different object also from 
the entity designated by the word Jiva, is proved, n20 1 

Here ends the Anandamayadhikarana (6) 

Although in the case of the Jivas with scanty merit, are not possible the 
creation of the world through ( mere ) thought, the association with excessive 
bliss, being the cause of fear and non-fear etc., still ( these ) are definitely 
possible in the case of Aditya, Indra, Prajapati and others of extraordinary 
merit—( the Sitrakara ) removes this doubt ( by the following Stitra — 

[143] (The Paramatman is ) the inmost, on account of the 
mention of His attributes, 21 (Adhikarana 7, Stitras 21-22 ). 
This has been declared by the Sruti in the Chandogya— 
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‘Who this one 1s seen, the person within the Sun, constituted of 
gold, gold-bearded, gold-haied, gold all over right upto the tips of 
the nails,—of Him are the two eyes hke the lotus opened by the Sun, Of 
Him ‘Ud’ (High) (Cis) the name. He, this one, has risen up 
from all sins. Rises up, wndeed, he from all sins, who knows thus. 
Of him the Rk and the Saman are the two singers—This concern- 
ng (His beng) the Deity.’ ( Cha. 1-6-6, 7,8) 


Further, concerning the body also— 


‘Now, who this one is seen unthin the eye, the person ( He 

is) the self-same Rk, the same Saman, and the same Saman-song, 

the same Yajus, that Brahman. Of Him, 1s the same form which is 

the form of this one; what are the two singers of that are ( His) 

singers; what name (Ud He has), the same name (for the other )’, 

(Cha. 1-75) 
~ There arises the doubt—Is this Person staying within the eye and the orb of 
the Sun, with (his) pre-eminent glory due to accumulation of merit, 
designated by the word Aditya etc., the Jiva; or the Highest Atman over 
and above that ?—What (is) proper (here )? Assuredly, the Jiva with 
accumulated merit, Whence? On account of the statement in the Sruti of 
his being possessed of a body. Association with a body is indeed, possible 
only in the case of the Jivas, For, association with a body is for the sake 
of association with the agreeable and the disagreeable in conformity with 
the Karman, For this very reason, is indeed spoken of, the attainment 
of the release void of (any ) association with Karman, as not being possessed — 
of the body, in 
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[144] wa oa, atilawa — araergangniqd — STRATTIgEY, 
SrA atlar FA THe: Tia A Aas? ALATA, a He 7 AFAIIIATTA | 
‘Not mndeed, 1s there the destruction of the agreeable and the 


disagreeable in the case of one with a body; Him indeed not having a 
body, touch not the agreeable and the disagreeable.’ ( Cha. 8-121 ) 


And excess of knowledge and excessof powers are, indeed, possible owing to the 
excess of merit. For this very reason, being the Lord of worlds and desires is 
appropriate just in his case. And surely as a consequence, (follow )—being 
the object of worship, being the bestower of fruit, and being useful for (securing) 
salvation by being the destroyer of sin. Amongst human beings also there 
are seen some to be greater by knowledge, power etc.—( greater ) again than 
they are the Siddhas, the Gandharvas and others; ( greater) than these again 
are gods; ( greater ) again than these are Indra and others. Therefore, only 
some one from among Brhmadeva and others attained to a very great glory by 
distinctive merit itself in each one particular Kalpa, effects even the creation 
etc. of the wotld—and so, the passage referring to his being the cause of 
the world and being the inmost Atman of the world, appliesto him alone 
who is with distinct merit accumulated, omni-scient (and) ,omnipotent. 
Therefore, there is no Paramatman for the matter of that, over and above 
the Jiva. And this being the case, 
‘Not big, not atomic, not short’ CBr. 3-3-8 ) 


etc. would pertain to his own nature of the Jivatman (Individual Soul). The 
scriptural passages dealing with salvation are also intent upon describing 
the means of attaining to that own nature. 


[144] This (prima-facie view) being reached, (this ) is stated (in 
reply )— (The Paramatman is) the inmost, on account of the mention 
of His attributes. That Person who is apprehended as being within the Sun 
and within the eye, is the Paramatman alone, other than the Jiva. Whence ? 
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On account of the mention of His attributes. This characteristic which is 
impossible in the case of the Jiva, belonging only to the Paramatman over and 
above that, viz. to be with sins destroyed etc., is mentioned by 

‘He, this one has risen up from all sins. ( Cha. 1-6-7) 

etc, To be with sins destroyed is, indeed to be with Karman destroyed; that is, 
to be void of even the tinge of being subject to Karman: for, the Jivas are 
subject to Karman, owing to their sharing in happiness and misery dependent 
upon Karman. Therefore, being with sins destroyed is a characteristic of 
Paramatman alone other than the Jiva. And of Him alone (are) the 
characteristics—being the Lord of worlds and desires, having thoughts 
fulfilled etc, being the inmost Atman of all beings—( all these) being 
preceded by that ( Apahatapapmatva ) and conditioned by His own nature; 
as says ( the Sruti )— 

‘This Atman with sins destroyed, bereft of old age, bereft of 
death, bereft of gnef, without hunger, without thirst, with desires 
fulfilled, with thoughts fulfilled,’ ( Cha. 8°15) 

Likewise, 

‘This one, the inmost Atman of all beings, with sins destroyed, 
divine, refulgent, the one Narayana.’ ( Subalopanisat ) 

‘He desired, Let me be many, may I procreate. (Tait. 2:6) 

—( described ) here etc, the effecting of the creationof all the sentient and the 
non-sentient objects preceded by having thoughts fulfilled, being the cause of 
fear and non-fear without any limiting adjuncts, the association with unlimited 
and excessive bliss, bereft of restrictions caused by limitations of speech and 
mind.—etc,, these natural characteristics not to be secured by Karman are not 
possible in Jiva, 
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[145] As to what has been said—that (the Purusa) is not over and 
above the Jiva on account of the connection with the body,—that is improper. 
Not indeed, does being possessed of a body prove being dependent upon 
Karman, on account of the possibility of the connection with the body of one 
with thoughts fulfilled, even with the ( mere ) volition. If it is argued—That 
the body is, indeed, the agstegate of elements having the form of the 
modification of the Prakrti constituted of the three Gunas. And a 
connection with that is not possible by the volition of the person with sins 
destroyed and having thoughts fulfilled, on account of the absence of human 
Purpose of life (inhim). In the case of one, however, who is subject to 
Karman and ignorant of his own (real) nature, a connection with that, for the 
enjoyment of the fruit in conformity with the Karman is unavoidable although 
not desired—( The reply is )—This would be so, if his body has been 
constituted of the three Gunas and has risen out of Prakrti. But that (body) 
is definitely a self-~desired one, befitting him and not atising out of Prakrti— 
thus everything stands to reason, 


This is what is intended to be Said—In the case of the Highest Brahman 
itself, that is quite different from everythi i 


ae Pe I , the store of endless hosts 
of auspicious qualities, unthinkable, tefulgent, wonderful, eternal, blameless, 
unsurpassed brilliance, beauty, excellent fragrance, delicate nature, loveliness, 


youth etc., the unique form self-desired, and befitting him,—( the refulgent 


form ) is also natural, And that same by way of favouring the worshipper 
creates configuration in conformity with the various apprehensions—The 


endless ocean of mercy, good nature, affection, magnanimity, overlordship 
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with (even) the tinge of everything to be abandoned removed, with sins 
destroyed, the highest Atman, the Highest Brahman is Narayana, the excellent 
Man—of the Highest Brahman as such, apprehended as the only cause of the 
entire world in ; 
‘From whom again, these beings are produced’. ( Tait. 3-1-1) 
* Existence alone, (my) dear, was all this in the beginning’. 
( Cha. 6-2-1) 


‘ Atman alone was all this m the beginning’. ( Ait, 1-1) 
‘ Narayana alone was, verily (there), neither Brahman, nor 
Siva’, (M.1) 
etc., the nature is apprehended as being such in 
‘ Existence, knowledge, Infinite Brahman’, ( Tait. 2-1) 
‘ Special knowledge, bliss (1s) Brahman’, ( Br. 3-9-28 ) 
etc. In 
‘ Qualitiless ’ (Cu. 7-2) 
‘ Blotless ’. ( Sve. 6:19 ) 


‘With sins destroyed, bereft of old age, bereft of death, bereft 
of grief, without hunger, without thirst, with desires fulfilled, with 
thoughts fulfilled ’. ( Cha. 8°15 ) 

‘In his case, there 1s no effect (body), the sense-organs; 
there is not seen any one equal or superior to him; his supreme 
power is heard to be definitely multifarious, and knowledge, strength, 
actimty (are all) natural (in him)’, (Sve, 68) 
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‘Him the highest great Lord of Lords, (and) him, the 
highest Deity of deities’, ( Sve. 6:7 ) 
‘ He is the cause, the Lord of the lord of the sense-organs ; 
and there is no one progenitor for him, nor a Lord’. (Sve. 6°9 ) 
‘Having collected together all forms, the wise one, having 


assigned names, stays on speaking of’. ( Tait, A. 3°11) 
‘I know this great Purusa, Aditya-coloured, and beyond darkness’. 
( Sve. 3°8 ) 


‘All moments arose out of the Lightmng-Purusa ’. 

(M. N. 1-8) 
etc.,—having repudiated in the case of the Highest Brahman the qualities arising 
from the Prakrti (and ) fit to be abandoned, the connection with the body 
fit to be abandoned, (and ) arising from Prakrti, (and) the connection with 
the nature of being subject to Karman rooted in that (connection witha body), 
(the Sruti) speaks of the auspicious qualities and auspicious form. The 
highly merciful Lord by his will itself creates, verily, this same natural form, 
the configuration of gods, men etc., having a form conforming to the various 
apprehensions, by way of favouring the worshippers—this ‘same, says the 
Sruti viz.— 

‘ Not taking birth, he is born in various ways’. 


(Tait. A. 3°12) 
and also the Smrti— 


‘Although unborn, of immutable self, although the Lord of 


creatures, I _ come into being by my own Maya, resorting to my 
own Prakrti °, ( Gita 4-6 ) 
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‘For the protection of the good, and for the annihilation of 

the evil-doers ’. ( Gita 48 ) 
The good are, indeed, the worshippers, and the object aimed at 1s, verily 
their protection. ‘The annihilation of the evil-doers is just tagged on (i, e., 
auxiliary ), as it can result merely by thought, ‘Prakrtim svam "—Prakrti 
(means ) nature; having resorted to his own nature, and not to the nature 
of those in worldly existence—This is the sense. ‘ Atmamayaya’ ( means ) 
by means of the knowledge merely in the form of his own thought—This 
is the sense. The etymologists read the word Maya as the synonym of 

knowledge, as Maya, Vayunam, Jnanam, And says the Revered Paragara— 

‘Where (O) King, are established all these powers, that is 
Hari’s another great form, with muliplcity of a universal nature 1169) 

(O) Lord of people, that (Hari) creates in his sport, the 
forms of all powers, endowed with the activities of gods, lower animals, 
human beings socalled,’ \\70) 

—( Activity) is for obliging the worlds (and) that is not 
the outcome as a result of Karman’. CV. P. 6:7:69-71 ) 
And in the Mahabharata is also spoken of, the form of incarnation fot 

worship, as not arising out of Prakrti in 

‘Of ths highest Atman, the body is not the configuration of 
the aggregate of elements’, 

Therefore, on account of the Highest Brahman itself, being possessed of such 
a form, this also is a characteristic of it (Brahman) alone. Thus, the one having 
his abode in the eye and in the orb of the sun, is the Paramatman himself 
over and above the Jivas (individual Souls), Aditya and others, 1 21 
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[144] And on account of the reference to difference, another. 
N22 n 
Difference from the Jivas, Aditya and others, of this Paramatman, is 
referred to— 
‘Who residing in Aditya is different from Aditya, whom 
Aditya knows not, whose body is Aditya, who controls Aditya inside,’ 
CBr, 3:7-9 ) 
‘Who residing m the Atman, is different from the Atman, 
whom the Atman knows not, whose body 1s the Atman, who controls 
the Atman within’. ( Br. 3-7+22 ) 
‘Whose body is the Imperishable, whom the Imperishable 
knows not, who moving about within Death, whose body is Death, 
whom Death knows not—This one, the inmost Atman of all beings, 
with sins destroyed, dwine, refulgent, the one N@rayana’, 
( Subalo. ) 
And having in these passages referred to all Jivas as being the body 
of the Highest Atman with sins destroyed, (the Sruti ) refers to him 
( Paramatman ) as being their inmost Atman. Therefore, it is established that 
the Paramatman is, verily, different from all Jivas, Aditya and others, without 
exception, ) 224 
Here ends the Antaradhikarana (7) 
[145] In (the passage ) 
‘From whom again these beings are produced’, ( Tait 3-1-1 ) 
it is known that the cause of the world is Brahman. There being tha 
expectancy to know what is that which is the cause of the world, when the 
cause of the world is mentioned in seneral terms— 
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‘ Existence alone, (my) dear, was all this m the beginning... 


It created Light’, ( Cha. 6:2°2~3 )} 

‘Atman alone was all this in the beginning...He created 

these worlds ’, ( Ait. 1-1-2) 
‘ From that, verily, from this Atman, Akasa originated’. 

( Tait. 21) 


it is stated that Brahman is different from the Ksetrajias and the Pradhana 
on account of its nature of a special entity, having the speciality of 
reflection, speciality of bliss and speciality of form. Now, having pointed 
out by special words like Ak&ga and others, it is propounded by the 
remaining part of the quarter beginning with (the Stitra) ‘ Akasa (is Brahman) 
on account of the characteristics of that’ etc., that the same Brahman 
already defined, is an entity different from the well-known sentient and 
non-sentient entities, owing to its being denoted by the word Akaéa and 
others, even during discussions in respect of (its) being the cause of the 
world, (‘and ) being possessed of overlordship. 


[146] Akasa (is Brahman) on account of the characteristics 
of that 1231 
This is declared in the Chandogya by the Sruti— 
‘ Of these people what is the destination? He said, verily, Akasa. 
All these beings, indeed, come out of the Akasa alone, go to set in 
the Akasa, Akasa alone is indeed, greater than these, Akasa is 
(their) highest destination ’, ( Cha. 1-91 ) 
There (arises ) the doubt—Is the well-known Akasa itself denoted here by 
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the word Akasa or the already defined Brahman itself? What (1s the 
prima-facie view ) reached? The well-known Akasa. Whence? In the 
case of an entity that can be known only from the word ( denoting it), 
whatever sense established by etymology is apprehended from a word, that 
alone should be accepted. Therefore, the well-known Ak3éa itself is the 
cause of the entire aggregate of entities, movable and immovable. Therefore, 
Brahman is not different from that. 

I say ( says the objector )—It has been stated that Brahman is different 
from the Jiva and the non-sentient by ( Sruti passages about ) the creation 
etc., preceded by reflecting,—( our reply is )—True, it has been so said, but that 
is (just ) wrongly stated—To explain the same—In the statement viz, 

‘From whom again, these bemgs are produced... that 1s Brahman’, 

( Tait. 3-1 ) 
there being the expectancy about the details (as envisaged ) in (the query ) 
viz.—Whence are produced these beings ?—it is ascertained that Akaéa alone 
is the cause of the origination etc, of the world, on account of the particular 
apprehension by 

‘All these beings, indeed, come out of the Akasa alone’, 
( Cha. 1-9-1) 
Even in passages such as— 
‘ Existence alone, (my) dear, was all this wn the beginning ' 
( Cha. 6:2-1 ) 
the words like Sat etc. having the general import, denote the same 
particular ( entity ) viz. Akasa. 
Also in ( the passage )— 
‘ Atman alone, was, verily, all ths in the begunning’. 
(Ait. 1-1) 
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Sit Laeaaa GSAS, aT TSAI: Hu: —AeqF: | 
«MANY EAT EAT AAA BITST: AAT ” (aT. 41819 ) 
etc. the word Atman is (used to denote ) the same (entity). In the case of 
that ( Atman ) too, its being invariably the sentient is not possible; as in~— 
The jar, with the clay for its Atman (clay which is non-sentient ). In 
accordance with the derivation, viz. Atman is that which secures ( Apnot: ) 
the word Atman fits in well, all the moreeven in thecase of Akaéa. 
Therefore, verily, when it is ascertained in this way that Ak&aSa is the 
cause, Brahman, reflection etc. in conformity with that are to be considered 
as secondary; for, if merely by Sat and others,— words of general import— 
was intended to be denoted the cause, it would have to be ascertained that a 
particular sentient (entity ) alone is the cause, in accordance with the sense, 
reflecting etc. By the word Akasa however, has been ascertained the 
particular ( entity )—and so, nothing is to be ascertained in accordance with 
the natural process of interpretation. 
I say ( says the objector ) in ( the passage ) 

‘From Atman, Akasa originated ’ ( Tait. 2:1) 
being a product in the case of Akasa also is apprehended—True ( what 
you say). In the case of all without exception, the Akasa, the wind and 
others, there are two conditions, viz. the gross condition and the subtle 
condition, There the subtle condition of Akasa isthe cause, while the 
gross condition is the product. 

Of the passage 

‘From Atman, Akasa originated’, ( Tait. 2:1) 
the sense is that ( Akasa) itself in its gross form is originated from its own 
subtle form. On account of the statement of the Sruti that the origination 
dissolution etc. of the entire world are from Akasa alone in 

‘All these beings, wndeed, come out of Akasa alone’, 

( Cha. 1-9°1 ) 
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it has been ascertained that that same Brahman is, indeed, the cause of the 
world, Inasmuchas, Brahman is not ‘different from the well-known Akasa,— 
for this very reason, this reference and such others also in 

‘If ths Akasa were not the bliss’. ( Tait. 2-7) 

* Akasa, indeed, verily, is the manifester of name and form’. 

( Cha. 814-1 ) 
becomes all the more reasonable, Therefore, Brahman is not different from 
the well-known Akasa—This (prima-facie view) being reached, we say 
(in reply)— ‘ (He is) the Akaéa, on account of the characteristics of that.’ The 
entity denoted by the word Akaéa, is no one but the' Paramatman as already 
defined who is a different entity from the well-known non-sentient Akasa. 
Whence ?— On account of the characteristics of that. There are met with 
characteristics of the Paramatman, such as being the only cause of the entire 
world, being the most extensive (pre-eminent) of all, being the highest 
destination; for, being the only cause of the entire world, is not reasonable in 
the case of the non-sentient entity denoted by the well-known word Akasa, 
on account of the impossibility of the sentient entity being its product. And 
being the highest destination is being the highest thing fit to be reached. 
And that is not possible in the case of the non-sentient entity fit to be 
abandoned and opposed to all human purpose in life. And being the most 
extensive (pre-eminent) is the unsurpassed pre-eminence over all without 
any limiting adjunct, owing to all the auspicious qualities. That, too, is not 
reasonable in the case of the non-sentient. 


As to what has been stated—That when there is the expectancy for a 
particular cause of the world, by the word Akaéa is to be described 
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everything else only as befitting that, on account of a reference to a special 
feature—( our reply is )—That is improper, on account of the well-known 
reference viz. 

‘ All these beings, indeed, come out of Akasa alone’, 

( Cha. 1-9-1) 

A reference, as well-known indeed, needs its establishment by other means of 
proof, The other means of proof are definitely the passages such as— 

‘Existence alone, (my) dear, was all this, mn the beginning’. 

( Cha. 62-1 ) 

And because, these propound Brahman in the manner already stated, Brahman 
propounded by those is pointed out as well-known by the word Akaéa, 
And being denoted by the word Akasa is possible in the case of the 
Highest Brahman, on account of (its ) illumining nature, as (known from the 
derivation )— illumines itself and illumines others, And further, by this 
word Akasa, although capable of pointing out the particular, denoting the 
particular non-sentient entity in which there is the impossibility of being the 
cause for the sentient portion, in 

‘It reflected—Let me be many, may I procreate’, (Cha. 6-233 ) 
the interpretation otherwise cannot attain to the status of being the means of 
proof, of the sense of the passages capable of propounding the unusual entity 
particularised by being omniscient and with thoughts fulfilled, ( which 
qualities are ) ascertained by the concluding passages 

‘He deswred—Let me be many, may I procreate’, (Tait. 2:6) 
etc. And thus, it is not possible to interpret otherwise by means of one 
(passage) of the nature of mere repetition, the general import of many a passage 
capable of propounding an unusual entity particularised by endless uncommon 
qualifying attributes. 

geo 
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As to.what has been said—The word Atman is not invariably 
referring to the sentient, on account of that being seenin ( expressions like ) 
the jar has the clay for its Atman,—thereto (this) is said (in reply )— 
Although the word Atman is used in some cases (to refer to) other than 
the sentient, still, on account of the abundant use of the word Atman in 
respect of the correlative of the body, the sentient alone, the correlative of the 
body is apprehended in 

* Atman, alone, verily, was all this in the beginning’ 

C Ait. 1-1) 

‘From Atman, Akasa originated '*. ( Tait. 2-1) 
etc.,—as for instance, even though the word Go denotes more than one sense, 
the one possessed of the dew-lap etc. alone is apprehended on account of the 
abundant use, The apprehension of the other meaning, however, stands in 
need of the various peculiar references. Likewise, the various concluding 
passages themselves such as 

‘He reflected,—May, I, indeed, create the worlds ’, 


( Ait. 151) 
‘He desired—Let me be many, may I procreate.’ 
( Tait. 2°6 ) 

make firm only the denotative sense accrued naturally viz. the sentient, the 
correlative of the body—Thus it is established that in the passage 

‘ All these beings, indeed’, (Cha. 1-9-1) 
etc,, that Brahman alone, particularised by many uncommon out-of-the-way 
entities, ascertained in the concluding sentences, ( which is) the only cause 
of the entire world established by the passage, 

‘ Existence alone, (my) dear, was all this, in the beginning ’. 


(Cha, 6-2-1) 
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is pointed out by the word Akasa as well-known. 1) 23 
Here ends the Akasadhikarana (8) 


[147] For this very reason, Prana. |) 24 (Adhikarana 9, Sttra 24) 
This is stated by the Sruti in the Chandogya, having begun thus 
*(O) Prastotr, whatever deity is associated with the introductory 
rite” ( Cha. 1+10-9) 
‘Who is that deity? He, verily, said, it is Prana. All 
these beings, verily, enter wnto Prana alone, and leave off the 
Prana, This is the same deity that -is associated with the 
wmtroductory rite: if not knowing it, you were to praise that, your 
head would be falling down’. ( Cha. 1°11-4-5) 
Here the word Prana also like the word Akaga applies to the Highest 
Brahman alone different from the well-known Prana, on account of the 
characteristics pointed out as well-known such as (its) entry in and exit 
from the entire world, peculiar to it. There is, however, a further doubt— 
The well-known Prana itself deserves mention as being the cause of 
the world, as it is seen that the entire aggregate of beings has its stability 
and activity dependent upon Prana —The refutation, however, ison account 
of its (Prana’s) absence in stone, wood etc, and inthe nature of the 
sentient— 


‘ All these beings, verily, enter into Prana alone and leave 
off the Prana’. (Cha, 1-11-5) 
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(this idea ) does not stand to reason. Therefore, the Highest Brahman alone 
1s denoted by the word Prana, taking into account that it infuses life into all 
beings. Therefore, it is established that the entity to be denoted by the words 
Akaéa, Prana is the Highest Brahmanalone which is cértainly different 
from the well-known Akasa and Prana, the only cause of the entire world 
(and ) possessed of hosts of endless auspicious qualities, such as, being with 
sins destroyed, omni-science, being with thoughts fulfilled, 24 
Here ends the Pranadmkarana (9) 

[148] After this it is propounded that the Jyotis ( Luminary ) 
endowed with some unsurpassed excellent quality or other ( quality ) 
invariably concommitant with being the cause of the world, being denoted by 
the words Indra and others, although known to have a different sense, is 
the Highest Brahman, by ‘ Jyotiécaranabhidhanat ’. 

Jyotis (is Brahman ) on account of the mention of the feet. ti 25 1) 
( Adhikarana 10, Stitras 25-28 ) 

This is stated by the Sruti in the Chandogya, viz, 

‘Now what that Luminary shines beyond ths heaven, on all 
sides, in the vaults everywhere in the worlds, pre-eminent, this, 
verily, is that same which this one is the dJyotis in the person 
within’. 

( Cha. 3+13-7 ) 

There (arises) the doubt—Is this object pointed out by the word Jyotis 
endowed with unsurpassed refulgence, the well-known luminary himself, the 
Sun etc. or, Brahman which is the cause, or the highest Purusa, heterogeneous 
with the aggregate of all the sentient and non-sentient objects, the highest 
cause, of immeasurable splendour, omniscient, and with thoughts fulfilled ? 
What (ishere) proper? The well-known Luminary alone. Whence? 
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Even though the reference is tosomething as well-known, as in the case of 
words Akasa, Prana etc,, on account ofthe non-perception of a particular 
characteristic invariably associated with the Paramatman, mentioned in the 
passage under reference (and ) on account of the impossibility of recognition 
as the highest Purusa, (and) on account of the instruction about the identity 
with the fire in the belly, the well-known Light itself is. the Brahman, 
the cause ofthe world, on account of the association with the unsurpassed 
refulgence invariably concomitant with being the cause—This ( prima 
facie view ) being reached, we say (in reply )— 


‘Jyotis (is Brahman) on account of the mention of the feet’, The 
Luminary associated with unsurpassed refulgence, mentioned as being 
connected with heaven, is the highest Purusa alone. Whence? On account 
of the mention of all beings as being the foot of this samie connected with 
heaven, in (the passage )— 

‘All beings are (his) foot, and his three immortal feet 
are in heaven’, ‘ ( Cha. 312-6 ) 
- This is what is intended to be said—Although 1n this passage 
‘Now, what that luminary, shines beyond this heaven’ 
( Cha. 3-13-7 ) 
—there is not found any characteristic peculiar to the highest Purusa, 
still, on account of the mention of ‘the highest Purusa as connected with 
heavenin the previous passage, this Jyotis connected with heaven also, 
is recognized as he himself. And the instruction regarding the identity with 
the fire in the belly is the injunction for the meditation on its having him as 
its Atman, for the sake of (the desired ) fruit—and so, there is no blemish 
whatsoever, And having him asthe Atman in the case of the fire in the 
belly is declared by the Lord himself— 
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‘aTgiset war Hans Pragearad Fey’ (Br 31721 ) 

‘Having become the Vaisvanara (fire) I have resorted to the 

body of the living beings’. ( Gita 15-14) 
N25 0 


[149] If Cit is said Jyotis is) not (Brahman) on account of 
the mention of the metre, (we reply )—No, on account of the Sruti 
passage (referring ) to the contemplation -in the mind, accordingly; to 
the same effect, indeed, is the Sruti, 1261 


If it is argued—that on account of its being the subject of the metre, 
in the case of this Rk also viz, 


‘That much is his greatness’ (Cha. 3-126) 
which is given as an illustration with the remark 

‘That this is stated by the Rk’ ( Cha. 3-12-5 ) 
having mentioned the metre named Gayatri, in the previous passage 

‘Gayatri, verily, is all this’, (Cha. 3-111 ) 


there is no mention of the highest Purusa here—(our reply is)—That is not sO, 
because there is the Sruti passage about the contemplation in the mind 
accordingly. Not by the word Gayatri is denoted here the mere metre, on 
account of the impossibility of mere metre being the Atman of all, But on 
the other hand, is here stated in the Sruti the contemplation in the mind, of 
Brahman itself in Gayatri. Meditation on the similarity with Gayatri in 
(the case of ) Brahman, is spoken of for the sake of the fruit—this is the 


sense. And © this) similarity with the four-footed Gayatri of the four-footed 
Brahman, described in the passage 


. ; All beings are his foot, and his three immortal feet are 
in heaven’, ( Cha. 3-12:6) 
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‘Rragenya fete’ (at. IRIE) 
And a four-footed Gayatri is seen in some places as (in the following instance) 
‘Indra the Lord of Saci (prowess) jharassed by Bala—the 
Bull pushing away far, the victorwus one in battles’, 
In the same way, the word denoting a metre is seen being used in another 
sense, elsewhere too, on account of similarity, as in the Sathvarga-Vidya 
section (dealing with the Samvarga, absorbtion ) beginning with 


* These, verily, these five, and five others become ten’. 
( Cha 4-3-8 ) 
it is said— 


sg ‘This is that Virat metre, the food-eater’. ( Cha 4-3-8 ) 
iH \\ 


[150] For this reason also, by the word Gayatri is denoted 
Brahman alone. 

And on account of the logical explanation of the reference to the 
beings etc., being (his) foot, this is so, 27 1l 

—The reference viz. 

‘This is that four-footed’ ( Cha. 3°12°5 ) 
after pointing out to beings, earth, body, heart etc., is appropriate in respect of 
Brahman alone which is to be denoted by the word Gayatri. 27 

If it is argued, that on account of the difference in the instruction 
( Jyotis) is not ( Brahman ), ( we reply )—No, on account of the absence 
of contradiction even between the two. 11281 

If it be argued—that on account of the héaven being referred to as 
being the abode in the previous passage 

‘ His three immortal feet are in heaven’, ( Cha. 3°12°6) 


Para 150] oftaTerH [ Re 
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and on account of its being referred to here as having a limit in 
"Beyond the heaven’. : ( Cha. 3-13-7 ) 
Brahman mentioned in the previous passage is not recognized in the latter, 
owing to the instruction being of a different nature—( we reply )—That 
is not so, on account of the recognition not being contradicted owing to the 
oneness of the nature of the entity also in both the instructions, as for instance, 
in the sentence—( There is) on the topof the tree, a hawk; beyond the 


top of the tree,a hawk. Therefore, the highest Purusa alone, possessed 
of unsurpassed lustre, is propounded by 
‘Beyond the heaven, the Light shines, ( Cha. 3°13°7 ) 
Because the lustre of the four-footed highest Purusa propounded in— 
‘That much is his greatness; greater than this is the Purusa; 
all the beings are his foot, and his three «mmortal feet are im 
heaven *, ( Cha, 3°12-6 ) 
is also not derived from Prakrti, whose uncommon form is denoted in 
‘I know this great Purusa, Aditya-coloured: beyond, however, 
darkness’, ( Tait. A. 3-11) 
he alone is to be denoted by the word Jyotis owing to his being possessed 
of that— and so ( everything ) is blameless. 4 28 11 
Here ends the J yotiradhikarana (10 ) 
[151] It has (already ) been stated that the one endowed with 
ansurpassed refulgence, denoted by the word Jyotis mentioned as being 
well-known, is the highest Purusa himself, Now (the Sttrakdra) says that 
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the highest Purusa alone is one to be denoted even by the words Indra, Prana 
etc, described in the Sruti as being the object of worship owing to his being 
the means of securing immortality invariably associated with (his) being the 
cause— 
Prana (Cis Brahman ), on account of the subsequent reference to that 
effect. 129 1 ; " 
It is stated by the Sruti, in the Kausttakibrahmana in the Pratardana~ 
Vidya ( knowledge taught to Pratardana ), beginning with 
‘ Pratardana, verily, the son of Divoddasa, went over to the 
dear abode of Indra by virtue of fight, manly valour’, 
( Kau. 3-1) 
and addressed by Pratardana 
‘You yourself choose~a boon for me, which you consider 


most beneficial to mankind’ ( Kau. 3-1) 
(in reply ) to Indra who said— 

‘Choose a boon’. ( Kau, 3-1) 

* He, verily, said—I am Prana, Prajnatman; worship that me 

as life and immortality’. ( Kau. 3-2) 


—There (arises) the doubt~—Is this one pointed out by the words Indra 
Prana as the object of most beneficial worship, the Jiva himself or the 
Paramatman different from that ? What (is here) proper? Jiva himself— 
Whence ? On account of the word Indra being well-known, as referring to a 
particular Jiva (and) on account of the use of the word Prana in case-co- 
ordination with that, to refer to that same. This Jiva called Indra, spoken to 
by Pratardana, 
‘You yourself choose a boon for me, which you think most 
beneficial to mankind’ ( Kau. 31) 
v4 
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(a. 2) 
aia aeat fa, oem: 
gave the most beneficial advice—the worship of his own self, in (the words)— 
‘Worship me’. ( Kau. 3:2) 


And the most beneficial is, verily, the means of securing immortality. The 
worship of the cause of the world alone, being the means of securing 
immortality is apprehended from 


‘For him there is delay only so long as he is not freed 
(from the body); then he is merged’, ( Cha. 6:14+2 ) 


Therefore, there being the doubt—Indra himself having the nature of the Jiva, 
is the cause, Brahman—it is said ( in reply )—‘ Prana ( is Brahman ) on account 
of the subsequent reference to that effect,” This one pointed out by the 
words Indra and Prana, is not merely the Jiva, but the Highest Brahman’ 
an entity different from the Jiva; for, in that case alone stands to reason 
the subsequent reference of the one introduced by the words Indra, Prana, in 
‘This same Prana himself is the Prajnatman, bliss, undecaying, 
immortal’, ( Kau, 3-8 } 
in case-co-ordination with the words Ananda (bliss), Ajara (ageless ) 
Cand) Amrta (immortal), 1) 29 i 
[152] If (it be said that) on account of the speaker’s reference 
to the Atman, (Indra and others are) not ( Brahman ), ( we reply )—No, 
for here there is the vastness connected with the Self. 1) 30 u 
As to what has been said—on account of the one mentioned by the 
words Indra, Prana having the same sense as bliss, undecaying, immortal, 
this one is the Highest Brahman,—( we reply )—That does not stand to reason, 
for, Indra who is the speaker of the passage— 
‘Know indeed me alone. I am Prana, Prajratman: worship 
that me as life and immortality; ( Kan, 3-2) 
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instructs Pratardana about his own Atman being the object of worship, whose 
nature as the Jiva is well-known by (acts like ) the slaughter of Tvastra and 
others in the passage— 


‘I killed the three-headed Tvastra’, ( Kau. 3-1) 


So, it being apprehended in the introductory portion that some particular Jiva 
(is meant ), the winding up by means of the passage 


‘ Bliss, undecaying, immortal’. ( Kau, 3:8) 


etc., is to be described as in conformity with that same,—Ifit is argued thus, 
(the Stitrakara ) refutes ( the same as follows )— 


‘For, here there is the vastness connected with the Self.’ The 
Adhyatmasatnbandha is, what isin respect of the Atman. Its Bhima, that 
is, vastness, multitude. Owing to the multitude of the objects connected 
with the Atman as abiding in him, there is the multitude of relations, 
And that is, indeed, possible in the case of the speaker being the Paramatman, 
as in 

‘Just as in the spokes of the chariot, is fixed the wheel- 
circumference (nave); in the nave are fixed the spokes; exactly in 
the same way these subtle essences of the elements are fixed in the 
subtle essences of Prajna (intelligence), the subtle essences of 
Prajna are fixed in the Prana—This same Prana is the Prajnatman, 
bliss, undecaying and immortal’, ( Kau. 3°8 ) 


—Having denoted by the word Bhttamatra the aggregate of non-sentient 
entities, and having denoted by the word Prajriamatra the class of sentient 
entities as being their support (and) having pointed out the subject under 
discussion denoted by the words Indra, Prana as being the support even of 
that, (the Sruti) instructs about that same as bliss, undecaying, immortal, 


Para 152 | saad [ 8&e 


aiisaa:, SAUNA | Alaa, AAA AAA AT sfarqaieacgas- 
"3 


[eae TATA a i, | a, qe: ~~ © ne nee 
aeyay, - HEMTEHSATAAAT ARAL — WATTS RTT aISea rey 
: ~ 


sacar: | GL AT ASA TRAIT rae | aatie—TaA . 

Capa at gory Ft TESTA RIT TTA” ( #T. 219 ) 
aoe 6 ATT” (a1. 212 ) 
gla 4 CAAA ROAR aA ANTENA GSA, FHL waa | 
a Coy oq arg BH BRT TTT MBI THAT | CY CITA BH 
erat 7 ara Praia ( HY. 3c ) 
aim VAT HAN: HITS WATT TA: | TAT ~ 

‘agar RARE TART ATA PAT CTAATT -ATATAT: HRITATAT- 


CATA: WATATAT: TTOTSPTAT: ? (@y. 312 ) 
ga SaaS TF AeA WA: | AAT : 
© CY MT CF WAATAETSTUST A: ” (41, 21 ) 


Therefore, this—being the support of all entities, sentient and hon-sentient, is 
appropriate only in respect of the Paramatman, that is an entity different from 
the Jiva. This is the sense. i : 

Or (ia the Sutra) ‘ Adhyatmasammbandhabhtima hyasmin’, Adhyatma- 
satabandha (means) the peculiar connection with the Paramatman. Its 
Bhima (i.e. ) manifold-ness, indeed is (found ) in this section. To explain 
the same (in detail )—First is apprehendedin the case of Indra pointed out 
by the word Prana, being the object of worship of the Paramatman, the 
extraordinary means of salvation, in 

‘You yourself choose a bcon for me which you think most 
beneficial to mankind’, ( Kau. 3-1 ) 

and in 
‘Worship me’, ( Kau. 3-2) 
In the same way, in ( the passage ) 

‘This one alone makes him do good deeds, whom (he) 
desires to lift up from these worlds: this one alone makes him do 
evil deeds, whom he desires to bring down’. ( Kau, 3:8 ) 

Impelling to do all acts, is this characteristic of the Paramatman. Similarly, 
being the support of all ( described in the passage ) 


‘Just as in the spokes of a chariot isifixed the wheel-circum- 
ference (nave), in the nave are fixed the spokes; exactly in the 
same way the subtle essences of the elements are fixed in the 
subtle essences of Prajna; the subtle essences af Prajna are fixed 
in the Prana’. ( Kau. 3:8) 

is a characteristic belonging to him alone. Similarly, even these 
( characteristics described in the passage ) 


‘This same Prana is the Prajnatman, bliss, undecaying, 
immortal *, ( Kau. 3°8 ) 
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are the characteristics of him alone. And 
‘The one ts the Lord of the worlds, the Overlord of ail’. 
(Kau. 3:8 ) 

is possible in respect of the Paramatman alone. Therefore, in this way, on 
account of the multitude of connections with the Atman existing here, the 
Paramatman alone is pointed out by the words Indra, Prana. 300 

[153] How then does the instruction about himself being the object 
of worship, go well with Indra with his nature as Jiva being well-known ? 
In this connection says ( the Sttrakara in reply )— 





But the instruction is from the Sastric point of view; asin the case of 
Vamadeva. 1 31 Ul 

This instruction by Indra whose nature as a Jiva is well-known, about 
Brahman, the object of worship, as his own Atman, viz.— 

‘Know, indeed, me alone; worship me’. ( Kau. 3:2) 
has not been eiempted by the comprehension of his own Atman, arrived at by 
other means of proof, but has been prompted by the comprehension of his 
own Atman, by the Sastra itself, This is what is intended to be said~ Having 
understood by the following Sastra passages and such others— 

‘By this Living Self, having subsequently entered, may I mani- 

fest name and form’, a ( Cha. 6-3-2) 

‘All this has this as the Atman’, ( Cha. 6°8-7) 

‘Entered within, the Controller of the people, the Atman of all’, 

_ ( Tait. A. 311-2) 

‘Who residing in the Atman, is different from the Atman, 

whom the Atman knows not, whose body is the Atman, who controls 
the Atman inside. He 1s your Atman, the inner Controller, immortal’. 
( Br, 3°7°22) 
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‘Who, moving about the Atman; whose body is the Atman, 
whom the Atman knows not; this one 1s the wmmost Atman of all 
beings, with sins destroyed, divine, refulgent, the one Narayana,’ 

( Subalopa. ) 


the Paramatman as having the Living Self as the body, (and) having known 
the culmination into the Paramatmanalone, of the words Aham, Tvam etc. 
expressive of the Living Self, (he) instructed about the Paramatman himself, 
having his Atman as the body, as being the object of worship, in (the passage) 


‘Know, indeed, me alone: worshp me.’ ( Kau, 3:2) 
‘As in the case of Vamadeva’— Just as Vamadeva seeing the Highest Brahman 
as being theinmost Self of all, everything as being its body, (and) the 
culmination of words expressive of body into theone with a body, ( and) 
having pointed out the Highest Brahman having his Self as the body, as ‘I* 
tefers to Manu, the Sun, etc. in case-co-ordination with it in passages— 


‘That this, verily, seeing, Seer Vamadeva, came to (understand 
it in the form)—'I have become Manu, and Surya, (Br. 14:10) 


‘I (became) the Seer Kaksivat, the Brahmin.’ ( Br. 1-410 ) 
etc. And just as says Pralhada— 


‘On account of the Infinite being all-pervading, that same 
have I remained; everything out of me, I everything : everything 
in me, the eternal’, CV. P, 1-19-85 ) 

etc, y Sl y 
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[154] In this section (the Sttrakara) states the cause for the 
denotation of the Highest Brahman, the object of worship, preceded by the 
argument against, by words expressive of the Jiva, and denoting a particular 
non-sentient thing.— 

If Cit be argued) that on account of the characteristics of the 
Jiva and the chief Prana (Prana is not the Paramatman, we reply ) 
No, on account of the three-fold nature of the worship, on account of its 
being resorted to (and) on account of its association here. ti 32 \\ 

_ If it be argued—that there is not the multitude of the connections with 
the Atman, on account of the characteristics of the Jiva in ( the passages )— 


‘One should not desire to know the speech; one should know 


the speaker’, ( Kau, 38) 
‘I killed the three-headed Tvastra, I gave to the wolves 
the Arunmukha ascetics’, ( Kau. 3-1) 


etc, (and) on account of the characteristics of the chief Prana in 
( the passagea ) 
‘As long as the Prana stays in the body, so long there is 


life’, ( Kau. 3-2) 
‘And indeed, Prana, himself the Prainatman, having taken 
to (or controlled) ths body raises it up’. ( Kau. 33 ) 


etc. (we reply )—No, on accountof the reason, ‘the three-fold nature of worship.’ 
There is a denotation by the various words to instruct about the three-fold 
nature of worship; that is, to instruct about the three-fold continued reference 
to the nature of Brahman, the cause of everything; the continued reference to 
its having for its body the class of enjoyers, and the continued reference to its 
having objects of enjoyment, enjoyment, and the means of enjoyment. 
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And this three-fold continued reference to Brahman has been accepted 
in other contexts also—The continued reference to the nature of Brahman in 
‘ Existence, Knowledge, Infinite Brahman’. ( Tait. 2:1 ) 
*Bliss (is) Brahman’. ( Tait. 3-6 ) 
etc., the continued reference to itas having the enjoyer the body, and also 
the object of enjoyment, enjoyment and the means of enjoyment as the 
body, in 
‘Having created that, entered subsequently that itself; having 
subsequently entered that, became Sat, andalso Tyat, divided and 
also undinded, truth and also untruth, became the truth’. 
( Tait. 2°6 ) 
etc., In this context also, the three-fold continued reference is certainly appro- 
priate—This is the sense, Thisis what is intended to be said—Where is seen 
the association with the peculiar characteristics of the Paramatman in the 
case of the particular Jivas, like Hiranyagarbha and others, and in the case of 
the patticular non-sentients like Prakrti and others, or the case-co-ordination 
of the words expressive of these, with the words expressive of the Paramatman 
there is intended to be propounded the continued reference to the Paramatman 
being the inner Atman of the various sentient and non-sentient entities. 
Therefore, it is established that the one mentioned by the words Indra, 
Prana, is the Paramatman alone, an entity different from the Jiva. 32 
Here ends the Indrapranadhikarana (11) 
Here ends the first Quarter of the first Chapter (Adhyaya) called 
‘Samanvaya’ in the commentary on the Sarivaka-Mimamsa, 
the composition of the Illustrious, Revered preceptor Ramanuja. 


ree 





329 ] FAIS — 2-2-2 ( Para 155 


rae TET: Tes 


[155] saa, ahade: ges: aediatensraortaranananey- 
agit, Hawa, seNacHacananTa, Aeieqarsay a, earqrandiar 
Ara lVATH SAN CASAS AT AAA aA aAaITAGaIASAIAAGa:,  waarita- 
qRMaIaAeAaTIAM SG, Aqraasuat wear sae fasavarerna:, 
AteiandeqaeritasiaiaaAaataa, sah MeMTAassz | 

(#99. 949) 

AACA AA CATH TTT STAT THT ATR TAS OT eA STS 

FUANATAVIS ASlaAesHAN WE Taz, 


«wat ar ears warts 1? (4. 2519 ) 

seattle asa araata, sta a seaanis | (3% 991.9 & 2) 
WHA Gl Aa BARSAMAMNsaNIA wana 

EcqVT AN | (499. 94 2) 


TARTAR BT AM wPsAarasaaacesh, soy ae 





The Second Quarter of the First Chapter 


[155] In the first Quarter, a person who has studied the Vedas, who 
has secured the right knowledge of Karman from the study (lit. hearing) of 
the Karmamimamsa (of Jaimini), having comprehended mere Karmanas 
having a meagre and impermanent fruit ; and desirous of salvation indicating 
the highest human purpose in life, produced by the nature of Brahman having 
an endless and permanent fruit apprehended superficially in the Vedanta 
passages and by its worship; who has ascertained the power of words 
explaining the entity already established; who has ascertained the status as 
means of proof of the Vedanta passages in respect of the Highest Brahman, 
(such a person) should commence the study of the Sarirakamimamsa (of 
Badarayana ) pointing out to the procedure thereof— This has been stated for 
the elucidation of the commencement (of the study ) of the Sastra. (1.1.1) 

Further, it has been propounded that the passage 

‘From whom again these beings’ ( Tait. 2-1-1) 
etc, enlightens (one) about the Highest Brahman given to sport— the rise, 
sustenance ( lit. glory ) and sublation in respect of the entire world, characteri- 
sed by the enjoyer, the object of enjoyment, the means of enjoyment, the 
places of enjoyment formed of the endless (and ) wonderful (objects) movable 
and immovable. (1.2) 

It has been stated that the only cause of the world, the Highest Brahman 
has Sastra alone as the authority owing to its not being within the province 
of all other means of proof. (I, 1.3) 

And ( this ) having Sastra alone as the authority in respect of Brahman, 
is established from the correlation of the Vedanta passage in respect of the 
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Highest Brahman, the highest human purpose in life by its very nature even 
in the absence of association with activity and eel ae os — 
td. cil. 

ai We also have logically proved that Brahman to be known from the 
Vedanta, as being the only cause of the entire world, is a distinct sentient 
being, anentity different from the Pradhana known from inference, on 
account of (its) association with reflecting etc. Cixi. 3) 

And we came to the conclusion that He, the unique sentient 
( Cetanavisesa)) isanentity different from the one designated by the word 
Jiva having the two conditions— being bound and released— because of 
His natural, unlimited excessive bliss and wisdom, being the cause of fear and 
freedom from fear of all sentients, having thoughts fulfilled, (and) being the 
inmost Atman of all the sentients and non-sentients etc, Ciot 13) 

We proclaimed that He also is possessed of aform=not the product of 
Prakrti,not resulting from Karman, peculiar to himself Cand ) an 

We announced that the one indicated by (the words) Akasa, 
Prana etc. as denoting particular non-sentients, as well-known, being the 
cause of the world, different from everything else,—sentient and non- 
sentient—is He himself. (1.1, 23) 

We stood firmly by the conclusion that the one denoted by the word, 
Jyotis, endowed with unsurpassed refulgence peculiar to the highest Reality,” 
is He himself on account of his recognition owing to his co 
heaven. 

We have stated that by the words Indra and others, fr 
point of view is denoted the highest Purusa alone, the cause of the acquisition 
of immortality, peculiar to the highest cause. (I. 1.29) 


nnection with 
CI. 1.25 ) 
om the Sastric 
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[156] Thus has it been stated that the highest Purusa, Narayana—the 
possible aspect of knowing whom goes far beyond all other means of proof, 
who is different from all entities other than himself, owing to his being the 
ocean of immeasurable noble qualities like omni-science, having thoughts 
fulfilled etc; (whois) the Highest Brahman,—is alone to be known from 
the Vedanta. After this, in the second, third and fourth Quarters, with 
the doubt rising, because certain Vedanta passages are calculated to pro- 
pound the nature of distinct entities included in the Pradhana and the Ksetrajiia 
(the individual Soul), although Brahman alone is to be known from the 
Vedanta, is propounded throughthe refutation of that (doubt), Brahman’s being 
the mine of auspicious qualities cited inthe various passages. There the 
passages where the characteristics of the Jiva are indistinct are taken for 
consideration in the second Quarter ; those where the characteristics (of the 
‘Jiva) are distinct, in the third ( Quarter ); those that are in consonance with 
the semblance of the various expositions in the fourth ( Quarter ). 


On account of the instruction everywhere regarding the well-known |) 1 
( Adhikarana J, Sutras 1-8 ) 


[157] This, states the Sruti in the Chandogya— 

‘Now, indeed, the Purusa is constituted of will; whatever 
thought a person entertains in this world, so he becomes, having 
departed from here. He should perform the will, constituted of 
mind, having Prana as the body, with a shinng form’, 

( Cha. 3-14-1-2 ) 
étc. Here it is apprehended that the object of worship for the worship 
propounded in 

‘He should perform the will’ ( Cha. 3:14-1-2) 

‘is pointed out as 


Para 157 ] ofhasTy [ ae 


PATE: STOR: ? (a. 2aviR ) 
aa fafgead, et ada aadee—ia aan: aa, Ta 
Racal? saith gag) Wag: eal wal ansgt Areata | 
TATHART 


‘STITT BTA: ’ (g. 21412 ) 
fa aesidu area | a a 
a ‘ae arerg Fer’ ( H. 2919 ) 
xa wdareaiated aa, aatmreqaal Garg TIA | 
Set SWAT ? ( aT. 219¥i9 ) 
AITMAMTHUTM eA AAT UATAAAKAR AIST, Tlacad | aa 
‘a me Bard 1” (aT. 21919 ) 


VINAACTLAA AISA , WFIMRATLAAA aa darqd, sa wey apq_ t 
waareaioida ataaeaieanhsa acrarsaqeara | 

CHATTY! WTR: 17 (Br 3a¥2 ) 
eaaemaag faigser akaRaRonaqan, sagrsaiagaiae: 1 ag 





‘Constituted of mind, having Prana as the body’, 
( Cha. 3+14+2 ) 


—There (arises) the doubt—Is the one having the qualities like being 
constituted of mind etc, the Ksetrajia or the highest Atman? What 
(is here) proper? The Ksetrajiia—Whence? On account of the mind and 
the Prana being the instruments for the use of the Ksetrajfia, and on account 
of the repudiation of the same in the case of the Paramatman in 

‘Without the Prana, indeed, without the mind’. (Mu, 21:2) 
Further, it is not possible to connect Brahman pointed out in the previous 
passage— 

‘All this indeed is Brahman’, ( Cha. 3141 ) 
as being the object of worship here, on account of that being taken up for 
instruction about Brahman being the Atman, the means of perfect satisfaction 
and tranquillity, the means of worship in 

‘Tranquil (in mind), he should worship.’ ( Cha. 3514-1 ) 
Nor again is it possible to say that the Brahman althoughin another passage 
is to be connected on account of there being expectancy about the objact 
of worship for the worship in 

“He should perform the will,’ ( Cha, 314-1) 
because there is no expectancy owing to (Brahman ) having the quality of 
being constituted of mind, referred to directly in the relevant Passages, 
on account of the cessation of both the kinds of expectancy being established 
in the case of that mentioned as referring to the same thing in the passage 

‘ Constituied of mind, having Prana as the body,’ 

(Cha, 3-142 ) 

merely by the change of the case. The nature of the Jiva having been 
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ascertained thus, it is concluded that the word Brahman also in the concluding 
portion in the passage— 


‘This is Brahman’ (Cha. 3-14-4) 


is used in the case of Jiva, for the sake of worship. This (prima-facie view ) 
having been reached, we say (in reply ) — 


[158] ‘On account of the instruction everywhere regarding the well- 
known’. The one having the qualities being constituted of mind etc., is the 
Paramatman alone, Whence ? On account of the instruction about the well- 
known (qualities ) being constituted of mind and others in respect of the 
Highest Brahman alone. Well-known, indeed, is being constituted of mind 
etc, in the case of Brahman, as in these (following Vedanta passages) and 
others — 


‘Constituted of mind, the leader ef the Prana and the body,’ 


( Mu. 2:2°7 ) 
‘This same is the Akasa in the heart within. In that, thas 
Purusa constituted of mind, immortal and golden.’ ( Tait. 1-6-1 ) 


‘By the heart, by steadfast desire, by the mind, he is apprehen. 
ded, Those who know ths one, they become immortal,’ 


( Ka, 6-9, Sve. 3. 13; 417) 
‘Not by the eye is grasped, nor again by speech.’ 
( Mu. 3-158 ) 
‘But by the pure mind.’ ( Ka. 6°9) 
Likewise — 
‘The Prana of the Pranas,’ ( Kena. 2 ) 
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‘And wdeed, Prana lumself, the Prajnaiman hamng taken to 


(or controlled) this body, raises xt up.’ (Kau. 3:3 ) 
‘All these beings, verily, enter into the Prana alone, leave 
off Prana’, (Cha. 1:11°5 ) 


etc. Being constituted of mind is fitness to be grasped by the pure mind; having 
Prana as the body is being the support even of Prana, and' being the 
controller. And such being the case, the word Brahman also in 


‘This one is my Atman m the heart withn: this ts 


Brahman’. ( Cha, 3-144 ) 
is used in its primary sense itself. In 


‘Without the Prana, indeed, without the mind’ ( Mu. 2:1:2 ) 


(the Sruti) denies in the case of Brahman, knowledge dependent upon mind, 
and its existence dependent upon the Prana. 


Or, the worship is enjoined here also-in 


‘All this, indeed, is Brahman; tranquil in mind, one 
should worship it as Tajialan’ ( Cha. 3-14-1 ) 


so as to mean—being tranquil in mind, one should worship Brahman, the Atman 
ofall. In 


‘He should perform the will’ 
there is the repetition of the same for the sake of referring 


The qualities to be referred to are being constituted of mind etc. Therefore, 


the sense of the passage is—One should worship Brahman, the Atman of all, 
having the qualities, being constituted of mind ete. 


( Cha. 3-14+1 ) 
to the qualities, 
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[159] There arises the doubt—Is here pointed out by the word 
Brahman, the inmost Atman or the highest Atman ? What (is here ) proper ? 
The inmost Atman. Whence? On account of the appropriate nature of 
that same, for being pointed out in case-co-ordination with the word 
Satva; for, what is pointed out by the word Sarva is the entire world 
beginning from Brahman right up to the tuft of grass, and there does exist in 
the case of the inmost Atman the nature of Brahman etc., due to the limiting 
adjunct viz, a distinct Karman rooted in the beginningless Avidya. In the case 
of the Highest Brahman, however, which is omniscient, omnipotent, with 
sins destroyed and with even the tinge of all blemish like Avidya etc. expelled, 
does not become appropriate, the nature of everything, the mine of every- 
thing fit to be abandoned. In some places, here and there, the word Brahman 
is used even in respect of the inmost Atman also, For this very reason, there 
is in some places a particularised mention of the highest Controller in the 
passage 

‘The highest Atman (is) the Highest Brahman.’ 
( Sarvopa, 4) 
And in respect of the inmost Atman released from the limiting adjuncts, 
greatness also does exist, on account of the Sruti ( passage ) 
‘And He is meant for endlessness.’ (Sve. 5-9 ) 
And in respect of the same, the ignorant one, the reference as the cause in 
‘That which produces, in which is merged, and which 
annthilates * ( Cha. 3-141 ) 
on account of the birth, sustenance, and dissolution being caused by Karman, 
is as well proper. So, this is the sense— This Living Atman being himself 
Brahman by having an unlimited form, stays on as gods, lower animals, men 
and immovables owing to the beginning-less Avidya, 
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{1 60] Here, (the position ) is controverted (as follows) — 


* On account of the well-known instruction everywhere.’ Everywhere— 
When the entire world is pointed out in 


‘All this, indeed, is Brahman’ ( Cha. 3.14.1. ) 


whatever is denoted by the word Brahman as being its Atmanisthe Highest 
Brahman alone, and not the inmost Atman. Whence? On account of the 
well-known instruction, on account of the mention as quite well-known 


‘ All this, indeed, is Brahman’ ( Cha- 3-14-1 ) 
owing to the reason 
‘ Tajjalaniti’ ( Cha. 3:14+1 ) 


When it is stated that this whole world indeed, has Brahman for its Atman, 
on account of the reason —on account of (its) being born of Brahman, on 
account of (its) being dissolved into Brahman, andon account of (its ) 
subsistence depending on Brahman, it is apprehended here, that it is the same 
Brahman from which the birth, sustenance, (and ) dissolution (of the world ) 
are well-known in the Vedanta passages. And thatis the Highest Brahman 
itself. To explain the same — Beginning with 


‘From what again these beings are produced, by what (when 
produced ) they live on; to what they go (and) enter (within) — 
Desire to know that definitely: that is Brahman,’ ( Tait. 3-1) 

by the passage — 

‘One should know bliss as Brahman: for, from bliss alone, 
indeed, are born these beings.’ ( Tait. 3-6) 
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are mentioned the origination, sustenance (and) dissolution of the world 
from the Highest Brahman itself, the wise one, associated with unlimited 
excessive bliss, propounded in the previous section ( Anuvaka). Similarly in 
the passage ‘ 
‘He is the cause, the Lord of the lords of the sense-organs; 
and there is no one progenitor for Him,—nor a Lord!’ 
(Sve. 6°9 ) 
is pointed out the Highest Brahman alone, the master of the Jiva that is the 
master of the sense-organs, the cause. In this way, indeed, the Highest 
Brahman itself being the cause is everywhere well-known. Hence, on account 
of being born of the Highest Brahman, on account of being merged into that, 
and on account of (its ) living by that, the identity (of that with the world ) 
is appropriate, owing to its having that (Brahman)as the Atman. And 
therefore, the Sruti itself having logically proved that the Highest Brahman is 
the Atman of all, gives instruction about its worship, that one being tranquil 
in mind, should worship the Highest Brahman having everything as its modes, 
having everything for its body, (and) which has become the Atman of every- 
thing. The Highest Brahman, indeed, in the state of cause and in the state 
of effect, is always the Atman of all, owing to its having the gross, subtle, 
sentient and non-sentient entities as its body. In propounding such an identity> 
isnot contradicted the Highest Brahman’s being the mine ofauspicious qualities, 
the rival of everything fit to be abandoned, on account of blemishes associated 
with the bodies, the modes (of the Atman) not finding scope in the Atman, 
the entity possessed of the modes. Onthe contrary, it becomes positively a 
good point owing to the attribution of unsurpassed overlordship, — This has 
already been stated, 
¥R 


Para 161] Arava [ 3%e 


[161] agaq—saea adareneagisad, ed—aqgaq | sitarat 


Ranit Mae, AeqieqageaTsdsad | AAW, Adak oacqereqniy 
APA WIAA SATAISTHITNcaA A ANA, Act 
© HTC IRATE ” (5. G.vivigy ) 
N“N 


Ce 


way dead Sanaa, asaeatafaeaat A «w aT, 
eey ATS: | aeMAaaaeaS-aCAS ANEMIA | Ae?, WLATCHT, Ta, 
wa TAN ay: | eaaa TAA, AIA se Aeaea | Yate gharaAT— 
ead afeaia Galea wate, Ba su 
~ ~ * 
TAA MITA | 2 I 
[162] agar go: warHeag, sac | 
CHARTT TOTS ATT! METAS TITAS EAT GA FTAL 
PITT! TI: PHATE TFT” (BT. IIR ) 
mai adaa—iiagga aatna ma: 1 fanainiearaaaana- 
ydiarwanedinwaaeinda fF HAS! Tara) aaa Saycadinneaqninarm- 
a WHsdUawANEIal, Seyi aAfeanaiadiearawaa werd 


[161] As to what has been said—that the identity with everything of 
the Jiva is proper,—that is false, on account of the impossibility of mutual 
identity of the Jivas that are differentin different bodies. Inthe case of the 
released Soul with his form not circumscribed, as well, identity with the 
world and being the cause of the birth, sustenance, and dissolution, of the 
world are not possible. This would be stated by us in ( the Sitra ) 

‘Barring the dealings with the world.’ ( Br. Sa. IV-4-17 ) 
On account of the Karman of the Jiva being the cause, ( the proposition ) that 
he alone is the cause of the birth, sustenance, (and) dissolution of the 
world, is not acceptable, because Isvara alone is the cause of the world, even 
though the world has the Karman of that (Jiva) as its cause. 
Experts think highly of this very sense of the Sutra, as saysthe Vrttikara 


( Baudhayana ) —Because of all this, indeed, (etc.) Brahman, the Lord, isthe 
Atman of all. 


On account of the possibility of qualities intended to be stated u 2.00 
[162] The qualities tobe stated are possible only in the case of the 
highest Atman, as in 
‘Constituted of mind, having Pranaas the body, having a 
refulgent form, having thoughts fulfilled, the Atman of Abaéa, all- 
doer, having all desires, all-fragrance, all-favour; He has reached 
all this, speechless, regardless. ( Cha. 3-14-2 ) 
Manomayah—to be grasped by a completely pure mind; for, heis grasped 
by the mind rendered pure by the worship of the highest Atman, backed by 
the seven-fold means—discrimination, non-attachment etc. By thisis stated 
the nature quite different from anything else owing to (his) being uniformly 
auspicious, the rival of things fit to be abandoned, because only impure (things) 


23¢ | TATA — 2-2-2 [ Para 162 


TINT — Aa Bayt sonal wee | wot qeq anicarad aay 
Ud AA TTAit sadaaaigeaginana aniqgqeqqg eats, 
qegaagtacad | AIST — yeaa | ATT HAA aN aACagaHSATT- 
Reqeraa facferagitgn:, sae waeaqdney: — anideadaeq: | 
ATATAUCAT — ATARTACASALATSAT ST: | MHSATHITOATA TTC TRIAS, 
BCA YAs, Met Al, AHAA | ad aA THT, Beata Warsafa, ea ar, 
ATAIAUA | anal — Heaa ta mH wa anaeT ad, wat at fear 
TAA TIAA | aan: — qHiegea xa Hal did: a 
WR VAATEA |fea, Zea Bayeq Wace: — 


 TFACTAZ ” ( aT. 494 ) 
SANG MHATACaN AIA, WINRA earararcon fata facasrat: 
HAM: CIMTTYA: THAT WITAL, eT aiea, zeae | aafaqusara: — 
smiad Taadrd BA ReqVTTIAd eAinaaag weyrad Ta wml sao 


are fit to be grasped by impure minds. Pranasarirah —the holder of all the 
Pranas in the world. Prana is one who has Sarira, the thing to be supported, 
(the world ), the thing to be enjoined, and the thing subordinated — he is 
Pranasarira, Being the thing to be supported, being the thing to be enjoined, 
being subordinate—are the causes of the*use of the word Sarira—this will 
be established (later). Bhartipah —one possessed ofa refulgent form, that 
is to say, endowed with unsurpassed refulgence owing to his having a form 
not arising out of Prakrti, peculiar to himself, unsurpassed, auspicious (and ) 
divine. Satyasahkalpah—with thoughts not balked, Akasatma—with a form 
subtle and clear like the Akaga, or Akagatma ( means) the Atman of Akasa, 
that is even the cause of everything else. Or, Akasatma (means) who 
himself shines ana illumines others as well. Sarvakarma—Karman is that 
which is done. (He) whose Karman is the whole world, or to whom belong 
all actions, he is the Sarvakarma, Sarvakamah—What are} wished for are 
Kamah, the object of enjoyment, the enjoyment, the instruments etc. Those, 
quite pure (and ) of all kinds belong to him—This is the sense. Sarvagandhah 
(and) Sarvarasah—on account of the denial of ordinary fragrance and 
flavour etc. arising out of Prakrti, in passages like 


‘Without sound, without touch’. (Ka. 3-15) 


—to whom belong the fragrance, flavour not arising out of Prakrti, peculiar 
to himself, blameless, unsurpassed, auspicious —the objects of enjoyment 
for himself, (and) of all kinds—This is the sense. Sarvamidamabhyattah— 
Idam Sarvam--the mentioned group of auspicious qualities right up to 
flavour, he took for himself—In the expression Abhyattah there is the 
termination Kta to be understood in the sense of an agent as in Bhuktah 
Brahmanzh (The Brahmanas have taken food), Avaki—Vak, — speech; 
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Avakimeans to whom that (speech } does not belong — (The Sruti) puts 
in Anadarah to explain whence it is so. Void of Adara (regard) on 
account of the absence of things to be taken up owing to his having secured 
all his desires, For this very reason—Avaki—not a prattler, that is to say, 
keeping quiet, treating as (a blade of) grass, the whole world beginning 
with Brahmadeva right up to the tuft of grass, on account of his overlordship 
being quite complete. Therefore, these qualities intended to be stated are 
proper only in the case of the highest Atman, 120) 
On account of the impropriety again, not the embodied Soul. 03 1 

[163] For those fully considering this same ocean of qualities, ‘there 
is not produced a doubt about reference to the embodied Self in this context, 
because there is not even the tinge of connection with qualities under 
reference in the smallest measure, in the case of the Jiva comparable 
(in insignificance ) to a glow-worm, fit for the connection with immeasurable 
misery accruing from the connection with the body, (and) in the conditions 
of being in bondage and being released—This is the sense. 03 1) 

And on account of a reference to the object and the agent. 1 41! 
In the passage 
‘Having gone away from here I shall be reaching him’ 
( Cha. 314-4 ) 
is referred to the Highest Brahman as being the destination, and the Jivaas 
being the one who reaches. Therefore, one who reaches is the Jiva, the 
worshipper : the entity to be reached (is ) the Highest Brahman, the object of 
worship—and so, itis known that this Prapya is quite different from one 
who reaches. 140 
On account of the distinction in words. 1) 5 \\ 
In the passage 
‘This my Atman in the heart within’. ( Cha, 3143 ) 
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the embodied (Atman) is referred to in the genitive, andthe object of 
worship in the nominative. In this way, in similar contexts and in the Sruti 
according to the Vajasaneya recension, distinct words are used regarding the 
Jiva and the Highest, 
oc Like a rice grain, or a barley grain or a S yamaka ( grain), 
or Syamaka kernel,—thus this golden Purusa wm the Atman unthin, 
like the smokeless hght’. ( Sata. Br. 10-6+3-2 ) 
Here, by ( the expression ) Antaratman in the locative, the embodied 
Soul is indicated. By——The golden Purusa—the object of worship (is indicated) 
in the nominative. Therefore, the Highest alone is the object of worship. Sit 
And for this reason also, (the Highest is ) different from the embodied 
one, 
And on account of the Smrti (passages) 61 
The Smrti indicates the Embodied as the worshipper and the Highest 
Atman as the object of worship, in the passages— 
‘And I am well stationed in the heart of all; from me 


(arise) remembrance, knowledge and denial’. ( Gita. 15-15 ) 
‘Who, in this way, unruffled, knows me, the highest Purusa’. 
( Gita. 15-19 ) 


‘T’vara stays in the heart-region of all beings, (O) Arjuna, 
revolung all the beings as though placed on a machine by his 
Maya’. ( Gita. 18-61 ) 

‘Go for a shelter to him alone’ ( Gita 18-62) 


wou 
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[164] If (it be objected) that this is not (the Paramatman), on account 
of the abode being small, and on account of that reference, (we say)—No, on 
account of his being thus to be meditated upon and on account of his being 
like ether, 7 tt 

Having a small abode (is) Arbhakaukastvam. Tadvyapadesah—the 
reference to smallness, on account ‘of staying in the minute heart-abode, 
( stated } in 

‘This is my Atman in the heart within’. ( Cha. 3°14+3) 
and on account of the reference to his nature as being minute in passages 
like — 

‘More minute than the rice grain, than the barley grain’ 

( Cha. 3-14+3 ) 
thisis not the highest Atman but Jiva alone, also on account of tho 
apprehension of the highest Atman as unlimited in passages like — 


‘Wise men visualise all round what is all pervading, extre- 
mely subtile, the source of beings’. (Mu. 1-1-6) 
and on account of the reference to Jiva as having the measure of the awl- 
point—( we reply )—this is notso, because the highest Atman alone is minute 
—and so is referred to being thus fit to be meditated upon; that is to say, — 
by being thus fit to be meditated upon, by thus being fit to be seen, by thus 
being fit to be worshipped; being only minute is not again his natural form, 
he is referred to being like ether as well. Here, verily, is referred to 
his natural greatness ( magnitude ) in 


‘Greater than the earth, greater than the mid-reg.on, greater 
than the heaven, greater than these worlds. ( Cha. 3-143 ) 
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Therefore, the reference about his being small, is for the sake of worship 
alone. 

To explain the same (in detail) ~ Having enjoined the worship that 
one should worship Brahman, the Atman of all, owing to its being the cause of 
origination and dissolution — of all, and owing to its being the life-giving 
source of all, caused by the subsequent entering as the Atman, in 

‘All this indeed is Brahman; one should worshp (this), 
tranquil (im mind), as (the world) originates from that, merges 
into that, and breathes because of that’ (Cha. 3-14-1 ) 

-— having mentioned the accomplishment of the object to be attained in 
accordance with the worship in ( the passage ) 

‘This Purusa is constituted of will. Whatever thought a 
person entertains in this world, so he becomes, having departed from 
here’ ( Cha. 3-14-1 ) 

having again stated the worship for the purpose of enjoining the accessories 
( Guna ) in ( the passage ) 

‘He should perform the will’ ( Cha. 3°14-1 ) 
—having propounded as fit to be accepted, the nature and qualities of the one 
endowed with the overlordship of the world in (the passage ) 

‘Constituted of mnd, having Prana as the body, hamng a 
vefulgent form, having thoughts fulfilled, the Atman of Akasa, all- 
doer, having all desired objects, all-fragrance, all-flavour; he has 
reached all this, speechless, regardless’, ( Cha. 3-142) 

—having mentioned the stay for the sake of worship, of the highest Purusa, 
the object of worship,—in the heart of the worshipper, as being his Atman, 
owing to his being minute, in ( the passage ) 
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‘This (is) my Atman in the heart within, more minute 
than the rice-grain, than the barley-grain, than the mustard-grain, 
than the § yamaka-grain, than the Syamaka-kernel’, ( Cha.23-14-3 ) 

—having pointed out the attainable form of one who is being worshipped 
(and ) staying in the heart within, in ( the passage ) 

‘This (is) my Atman in the heart uxthin, greater than the 
earth, greater than the mid-region, greater than the heaven, greater 
than these worlds, all-doer, hamng all desired objects, all-fragrance, 
all-flavour; he has reached all this, speechless, regardless’. 

( Cha. 3-14-3-4 ) 
—having shown up the continuous reference viz, that this Highest Brahman 
as ( pointed out ) in 

‘This is my Atman in the heart within: this 1s Brahman’ 

(Cha. 3-14-4) 
stays in our heart, with a desire to lift us up, Owing to its extremely merciful 
nature ; and having shown up the continuous reference regarding the resolve 
for attainment in accordance with the worship, in the passage 

‘Having gone away from here, I shall be reaching him’ 

( Cha. 3+14-4) 
has been concluded that there is no doubt ( whatsoever ) regarding the 
attainment by the worshipper who is fortified with a resolve for such an 
attainment of the object to be attained as in 

‘For whom this is so, there is no doubt i ( Cha. 3-14-5 ) 


—Therefore, having a small abode and being minute are for the sake of 
worship. 74 . 
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[165] If Cit is objected ) that there would be the attainment 
of enjoyment, ( we say )—No, on account of the distinction, | 8 0) 


If it is admitted that the Highest Brahman also does reside inside 
the body, like the Jiva, then there would be likewise also the attainment of 
the experience of happiness and misery prompted by connection with the 
body—if it be argued (like this )—( we say )}—No, on account of the 
distinction inthe cause. Not, indeed, is merely residing inside a body, the 
cause of the experience of happiness and misery, but being subject to the 
Karman of the nature of merit and sin; that, however, is not possible in the 
case of the highest Atman with sins destroyed. To the same effect is the 
Sruti passage— 

‘One of those two eats the sweet fruit of the Pippala, and 
: not eating, another continues to look on’. (Mu. 3-1-1 ) 
Hod 
Here ends the Sarvatraprasiddhyadmkarana (1) 

[166] Ifthe highest Atman were not the enjoyer, thenin that case, 

Jiva alone would be apprehended as being the enjoyer everywhere—with this 


doubt being raised, says ( the Sutrakara ) — 

The Eater (is the Paramatman) on account of (his) taking up the 
movable and the immovable 1 9 uv CAdhikarana 2-Stitras 9-12 ) 

It is stated inthe Kathavalhs by the Sruti— 

‘For whom the Brahmins and the Ksatriyas, both become the 
cooked rice; for whom Death is a condiment — but who, here, knows 
where he is?’ ( Ka. 2:24) 

OY 
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Here it is doubted—Is the Eater suggested by the cooked rice and condiment, 
the Jiva--himself, or the highest Atman? What (is here) proper? Jiva. 
Whence? Onaccount of the status as an enjoyer (eater ) being dependent 
upon Karman, and on account of that being possible in the case of Jiva alone, 
Here it is stated (in reply ) — 

‘The Eater on account of (his) taking up the movable and the 
immovable * — The Eater (is) the Paramatman himself. Whence ? On account 
of (his) taking up the movable and the immovable; for, being the eater of 
the entire movable and immovable is possible only in his case. Nor again, is 
this status of being an enjoyer dependent upon Karman, but onthe other hand, 
it is the status as an absorber, of Visnu, who is the cause of the birth, 
sustenance and dissolusion of the world, the Highest Brahman, on account of 
this being seen here itself in 


‘He reaches the other end of the path and that is Visnu's 


highest abode.’ ( Ka. 3-9) 
And likewise, on account of the expression 
‘Of whom Death is the condiment’ ( Ka, 2°24} 


is understood being fit to be eaten and as being cooked rice, the entire world: 
movable and immovable viz. the Brahmanas and the Ksatriyas. Condiment, 
indeed, is something which, itself being eaten, is the cause of ( producing the 
desire for ) the eating of another. Therefore, it isapprehended that on account 
of even Daath being eaten up asa condiment, hereis intended to be stated 
the eating of the entire world, movable and immovable, beginning with the 
Brahmanas and the Ksatriyas, being helped by that (Death ). And such an 
eating is nothing but absorption, Therefore, such status as an enjoyer in the 
form’of being the absorber of the world belongs to the Param4tman alone. 119\) 
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And on account cf the context. 10 4 
Further, this Section refers to the Highest Brahman alone— 
‘Great, all-pervading—thinking of (this) Atman, the wise one 
grieves not’, ( Ka. 2-21 ) 
‘Not is this Atman to be secured by exposition, not by 
intellect, not by profound learning; that one whom this (Atman) 


chooses, by him (Che ) is to be secured, and for him this 
Atman lays bare this form’ (Ka 


22:22) 
— This is indeed the matter under discussion— 
‘( But) who, here, knows, where he is?° ( Ka. 2:24) 


«By this (passage) also is recognized the previously stated difficulty in 
understanding him without his grace, "104 
Now it may be argued—This Superman suggested by cooked rice, 
Brahmanas and Ksatriyas, is not ;the highest Atman with sins destroyed, on 
account of the mention of the enjoyer (Jiva ) himself of the fruit of Karman 
along with a second, in the passage coming after— 
‘There are the two who have entered the cave, drinking the 
fruit of (their) good deed in the highest topmost place—<( like ) 
shadow and light—so speak the Brahman-knowers,—those tending 
five-fires, and those tending the three-fold Naciketa fire, ’ 
( Ka. 3-1) 
The second one may be either Prana or Buddhi (intelligence )—« 
Drinking the fruit is nothing but the enjoyment of the fruit of Karman, and 
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other the connection of Buddhi and Prana that are the means (of enjoyment ) 
for the Jiva, the enjoyer, with drinking, is possible, Jiva alone is 
propounded as being with a second, being either of (these) two. 
Therefore, on account of there being the same Section, he (Jiva alone) 
introduced before deserves to be the eater also — 


[167] Here it is stated (in reply )— 


The two who have entered the cave, are indeed the two Atmans, 
on account of that being seen. 1 11 

Neither Prana and Jiva, nor Buddhi and Jiva could be described ag 
having entered the cave (and) as drinking the fruit: but on the other hand, the 
Jivatman and the Paramatman are referred to in that way. Whence? ‘On 
account of that being seen.’ In this Section is seen reference to the entering 
the cave on the partof the Jiva and the Highest alone—In respect of 
the Paramatman for the matter of that— 

‘Him dificult to be seen, concealed, entering subsequently, 
placed in the cave, staying in the cavern, the ancient one — having 
known the Refulgent one by having recourse to the Yoga- “medi 
tation of the Atman within, the wise one abandons joy and sorrow’ 

( Ka. 2-12 ) 
and in respect of thé Jiva also, 
‘Who Aditi, having the form of the deity, who exists with Prana, 
staying after having entered the cave; who was born variously along 
with the elements,’ (Ka 4-7) 
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Aditi is called Jiva, because she eats the fruit of the Karman. 
Pranena sambhavati—exists with the Prana, Devatamayi—with the 
enjoyments dependent upon the sense-organs; Guham pravisya tisthanti— 
staying in the interior of the heart-lotus. Ya bhitebhir vyajayata — along 
with the earth and other elements, is she variously bornin the form of gods 
and others. This being the case, the reference 


‘The two drinking the fruit’ ( Ka, 3-1) 


should be understood like—the holders of umbrella are going. Or, being the 
agent for drinking is appropriate in the case of the Jivaand the Highest, 
through the relation of the impelled and the impeller. ull tu 


And on account of the distinctive attributes 12) 


In this Section, the Jiva and the Paramatman alone are propounded 
every where as characterised by the relation of the object of worship and the 
worshipper, and of the destination and the one to reach it, 


* Having bnown and meditated upon the god, born of and 
hnower of BrahmanY fit to be worshipped, attains to this everlasting 
tranquility.’ ( Ka, 1-17 ) 

Brahmajajiah—the Jiva, on account of his being born of Brahman,:and on 
account of his being its knower, Knowing him, the god deserving worship— 
‘that is to say, having apprehended the Jivatman, the worshipper, as having 
Brahman for his Atman. Likewise is described the Paramatman, the object 
of worship, in ( the passage )— 
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‘What is the bridge for the sacrificers, which is the highest 
imperishable Brahman, which 1s the other end free from danger, for 
those who wish to cross (the Samsara ),—may we be able (to reach ) 
the Naciketa (fire )!° ( Ka. 3:2) 

Naciketam—that is to say, the destination by sacrificial rite connected 
with the Naciketa fire. 

‘Know the Atman to be the master of the chariot, and the 
body, the chariot itself. ° ( Ka. 3-3) 

— by this etc., is described the Jiva, the worshipper. Likewise, in 

The person, who has Vijrana as the charioteer, holding the 
reins in the form of the mind;—he reaches the other end of the 
path, that is Visnu’s highest abode.’ ( Ka. 39) 

are denoted Jiva and Paramatman as the one to reach and the destination 
(respectively ), Here also, the same two are indicated by (the expression ) 
shadow and light, as characterised by being ignorant and being omniscient. 

[168] Now, it may be objected that—it is apprehended that ‘this 
entire Section deals with Jiva, because there is the introduction of the 
question about the real nature of Jiva, asin ( the passage ) 

‘ What this doubt (is), when a person has departed this 
world ;—some (say )—This one is, and some (say )—This one 
is not.’ ( Ka, 1-20 ) 

—This is not so, Not indeed is this question (raised) with the doubt about 
the existence and non-existence of Jiva separated from the body, on account 


of the impropriety of the previous choosing of two boonsin the circumstances, 
To explain the same in detail~ 


vii a ° | ees (es Ae 
wf 
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At the time of the completion ofthe sacrifice where the Daksina is all 
the possessions, thinking there would deficiency in the sacrifice owing 
to the deficiency of the Daksina being given—by the boy Naciketas, the prince 
of the religious-minded, wishing for the efficiency of his father’s sacrifice 
even at the cost of himself, repeatedly asking his father—To whom would 
you give me ?—entering the abode of Death, respecting the words ofhis father 
angry on account of his own importunity ; fasting there for three nights, not 
seeing him ( Yama), as Yama had gone out of his house,—was chosen the 
favour of (clemency by ) the farther for himself, by the first boon, on account 
of the exuberence of religious fervour, out of three boons offered by Death, 
frightened at his fast and ready to compensate (him ) for the same—And all 
this cannct be appropriate in the case of one not knowing the Atman as 
separate from the body. And by the second boon, was chosen the fire-lore 
(i.e. Agnividya ), the means of the fruit to be experienced by the Atman 
gone out of the body. ‘That, too, is not possible in the case of one ignorant o 
the Atman as separate from the body. Therefore, what this being chosen by 
the third boon— 


* What this doubt when a person has departed this world— 
some (say)—This one is, some (say) Ths one is not—~This 
may I realise, instructed by you:—this 1s the third boon of the 
boons (for me),’ ( Ka. 1:20) 


Here, this question is put in for the right knowledge of salvation 
characterised by the attainment to Brahman, constituting - the highest human 
purpose in life, with a desire to know the real nature of Atman, highand low, 
and the worship of the highest Atman, whichis the means of that. Thus 
again the passage 


‘What this—when departed’ ( Ka 1-20 } 
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cannot have the purport of a mere separation from the body, but conveys 
the idea of complete release from all bondage, as in 
‘There is no consciousness (left) after departing.’ 
(Br, 2-412) 

This is the sense—When a person eligible for salvation, completely released 
from all bondage has departed, what this doubt of the nature—is, is not — 
caused by disagreement among the disputants’ regarding its nature, is—in 
order to drive away that, I may realise its true nature, instructed by you. 


[169] Toexplain the same—Variously do people disagree; some speak 
of salvation characterised by the extinction of the nature of the Atman 
who is mere consciousness ; others, as the disappearance of Avidya in the 
case of the Atman existing only as consciousness; others, as the form of mere 
oneness characterised by the extinction of all the qualities admitted by the 
Vaisesika philosophy in the case of the Atman resembling a stone; others 
admitting the highest Atman as having all sins destroyed, stand by (the 
idea of ) salvation characterised by his nature in the case of the nature of Jiva 
caused by the contact with the’ limiting adjuncts of himself, on the passing 
away of the limiting adjuncts. 


Those well-versed in the doctrines of the three Vedason the other hand, 
speak of salvation as the natural realisation ofthe Paramatman, preceded by the 
uprooting of the Avidya in the case of Jiva, who is the mode, by being the 
body of the Highest Brahman, the only cause of the entire world, having a 
uniform nature of infinite knowledge and bliss, the opposite (or rival ) of 
everything fit to be abandoned, the mine of natural, unlimited, excessive, 
innumerable auspicious qualities, quite different from everything else, (and ) 
the Atman of everything,—(of Jiva) having the nature of favourable and 
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(aT. vt94iq ) 
unlimited knowledge, with uniform realisation of the highest Atman, (and) 
with his nature screened by Avidya constituted of beginningless Karman. 

There, Death asked by Naciketas,— May I know through your grace 
the nature of salvation and its means ?—having tested him by pointing 
out to the difficulty of understanding that matter and by the allurement 
of the bestowing of various kinds of enjoyments, having realised (his ) 
fitness; (and then ) having instructed ( him ) in the passage beginning with 

‘Him, difficult to be seen, concealed, entering subsequently’ 
( Ka, 2:12 ) 
up to— 
‘He reaches the other end of the path, that is Visnu's 
highest abode’ ( Ka. 3-9) 
about the knowledge of the nature of Atman, high and low, the worship of 
the Paramatman, and salvationin the form of the attainment to his abode, 
further let him know the details required in that connection—and so, 
everything is quite in order. Therefore, it is established that the Paramatman 
alone is the Eater. wi2n 
Here ends the Attradhkarana (2) 


[170] (The Person ) within, on account of propriety. 1.13 11 
( Antaradhikarara 3—Sitras 13-18 ) 
This is what the Chandogas declare 1n the Sruti— 
‘Who this Person is seen within the eve: this 1s the Atman 
— Thus he said —This (1s) wnmortal, free from fear, this (1s) 
Brahman.’ ( Cha. 4-15-1 ) 
oy 
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There arises the doubt—Is this Person indicated as having the eye 
for his support, the Atman in reflection, or a specific Deity presiding over 
the sense-organ, the eye, or the Jivatman, or the Paramatman? What 
(is here } proper? —The Atmanin reflection. Whence? On account of 
the reference as being quite well-known, and on account of the direct 
statement—( He )isseen. Or, the Jivatman. In his case also, being well- 
known is indeed proper on account of his residing particularly in the eye ; 
for, people conclude about the stay or departure of the Jivatmanin the 
body by looking into the opened eye. Or aspecific Deity, established in the 
eye owing to that being widely known in the Sruti in 

‘By the rays, is this one established within this.’ 

( Br. 5°5:2) 
On account of the propriety of the well-known reference in respect of these 
( three ) alone, one of these (is the Person in the eye )—This ( prima-facie 
view ) being reached, we say ( in reply )—‘ (The Person ) within, on account 
of propriety’, The one within the eyeis the Paramatman, Whence? On 
account of the propriety of these qualities existing only inthe Paramatman, 
(the qualities ) mentioned in— 

This is the Atman,—thus he said, —This (is) immortal, 
free from fear, ths (is) Brahman... They call this Samyatvama 
(having all riches flockng up to him): all riches, verily, flock 
up to him...This one (is), verily, Vamani (carrying riches ), this one 
verily, carries all riches ; this one (is ), verily, Bhamani (the shining 
one); this one, verily, shines in all the worlds’, (Cha, 4°15-1,2,354 ) 
W713 q 
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And on account of the reference to the abode etc. 11141) 


Staying in, controlling the eye etc. are mentioned as belonging only 
to the Paramatman in ( the passage ) 





‘Who residing in the eve’ (Br. 3-7-18 ) 
and others—And therefore, he alone is apprehended in ( the passage ) 
‘Who this Person within the eye’. (Cha. 4-15+1 ) 


Hence, the reference as well-known is appropriate in the case of the 
Paramatman. And for the same reason, the reference to the direct perception 
in ( the passage ) 
‘( He) is seen’ ( Cha. 4-151 ) 
is appropriate on account of him being seen by the Yogins. Il 14 4 
. And, verily, on account of the description as being characterised by 
happiness. 11511 
And for this reason, the one having the eye as the abode is the 
Purusottama, on account of the description as 
‘Who ths Person in the eye’ ( Cha. 4:15-1) 
for the sake of enjoining (pointing out) the place of (the object of) 
worship of Brahman characterised by happiness, the matter in hand, in 
‘ Happiness (ka) (18) Brahman; Sky (1s) Brahman’ 
( Cha. 4°10°5 ) 
and for pointing out the qualities, having all riches etc, (The Stitrakara) 
definitely points out complete independence of the cause, on account of 
the use of Eva (verily ). 
I say (says the objector )}—On account of the intervening of the 
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Rd rata, 
Agnividya, Brahman introduced by the passage 
‘ Happimess (ka) (is) Brahman; Sky (is) Brahman’ 

( Cha 4-10-5 ) 
cannot here be associated. To explain the same in detail—The Fires having 
given instruction about Brahmavidya in 

‘Prana (is) Brahman; Happiness (ka) (is) Brahman: 
Sky (is) Brahman’ ( Cha, 4:10-5) 
instructed the worship of Fires, beginning with 
‘Now, verily, him instructed the Garhapatya ( Fire )’. 

( Cha. 411-1 ) 
Nor again, is it possible to speak of Agnividya as a part of Brahmavidya, on 
account of the mention in the Sruti of the fruit viz. acquisition of a full long 
life and the continuity of the progeny, etc., not included in the fruit 
of the Brahmavidya, and opposed to that—This is said ( in reply )— 
Because on account of the direct occurrence of the word Brahman in the two 
passages 


— 


‘Prana (is) Brahman’ ( Cha. 4-10°5 ) 
‘This one (Cis) immortal, free from fear. This (is) 
Brahman’ ( Cha. 415-1 ) 


and on account of the utterance of Agni 
‘The preceptor would speak to you of the destination (course) ’ 
( Cha. 4-141 ) 
there isthe non-completion of the Brahmavidya prior to the instruction 
about the destination, it is ascertained that Agnividya included in that, is 


the part of the Brahmavidya also and because of the instruction about the 
Agnividya for only one eligible for the Brahmavidya as in 
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‘Now, verily, him instructed the Garhapatya (Fire )’ 


( Cha. 411-1 ) 
and further 


Here is, (O) gentle one, for you, the Atma-vidya, our 
( Agni-) Vidya’ ( Cha. 4-141) 
—from this combined instruction, to Upakosala tormented by discomfort 
due to stay in the embryo, birth, old age and death, preceded by the 
obsession of different kinds of desire, apart from the acquisition of Brahman, 
feeling 


‘IT have been fed up with disease’ ( Cha. 410-3 ) 


it is apprehended that the Agnividya is a part of the Atmavidya having tke 
only fruit viz. Moksa. And whenin this way, being apart (inthe case of 
Agnividya ) is apprehended, the subsequent description of the fruit is under- 
stood merely to be a glorificatory statement. Nor again, is mentioned (inthe 


Sruti) here any fruit opposed to salvation, on account of those fruits 
( mentioned ) in (the passage ) 


‘He destroys sinful actions, becomes possessed of ( Brahman-) 
world, secures all (full) life; lives for along time; neither his 
descendants come down in the scale. We would be standing by him 
in this world, as well as in the hereafter’. ( Cha. 411-2 ) 

being suitable for one qualified for salvation, Apahate papakrtyam— 
destroys the sinful act opposed to the attainment to Brahman. Lokibhavati— 
with the sin opposed to that driven out, attains to the Brahman-world. 
Sarvamayureti—whatever life is expected up to the completion of the 
worship of Brahman, that full life he comesto. Jyogjivati—not struck 
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down by diseases, lives up to the attainment to Brahman. - Nasyaparapurusah 
ksiyante—even his pupils, grand-pupils etc,, sons and grand-sons etc., become 
indeed, Brahman-knowers, It is mentioned in another Sruti passage— 


‘Not nn his family is born a person not knowing Brahman’ 
( Mu. 3-2-9; Ma. 10 ) 
as having the fruit of Brahma-vidya. Upa vayam tam bhunjamosmin loke 
amusminsca— we—Fires; him, this one, we stand by for enjoyment; we 
would be protecting ( him ) from obstacles till ( his ) attainment to Brahman. 
Therefore, owing to Agnividya being a portion of Brahmavidyda, there is no 
contradiction about its proximity—and so Brahman itself, the matter in hand, 
characterised by happiness, is here mentioned for the sake of pointing out the 
place ( object ) of worship and for the declaration ( enjoining ) of qualities. 


[171] Isay (says the objector )—By ( the passage ) 


‘The preceptor, however, would be speaking to you of the 
course’ ( Cha. 414-1 ) 
is understood that only the instruction about the course is given by the 
preceptor on account of the course only, remaining (to be explained ). So, 
how is the enjoining of the place and the qualities be spoken of ?—This is 
stated (in reply )—This is the purport of the passage— 

: The preceptor, however, would be speaking to you of the 
course ( Cha. 4°14+1 ) 
—when the teacher proceeded on the journey, without instructing about 
Brahmavidya, in order to infuse spirit in Upakosala who was absolutely 
uncomfortable on account of his not securing that (instruction ), the Fires of 
(kept by) the preceptor, Garhapatya (the householder’s fire) and others 
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pleased with service done unto them, having instructed him about only 
the nature of Brahman and the Agnividya, a part of the same; having 
pondered the purport of the Sruti viz. 

‘The Vidya known from the Acarya himself, takes, verily, 
one to the best ' ( Cha. 4-9-3 ) 
and having cogitated—-Let the preceptor himself instruct him about the 
Highest Brahman possessing the qualities like, leading to controlling (all) 
riches, the place of its worship and the course beginning with Arcis etc, 

for the sake of reaching the best, said ( thus )— 
‘The preceptor, however, would be speaking to you of the course.’ 
( Cha 4-141 ) 
—The reference to the course is for the sake of pointing out the subordinate 
details of the Vidya to be instructed about. For this very reason, the 
preceptor also having said 
‘I, wdeed, would tell you that’ ( Cha. 4°14+3 ) 
—having begun with, 
‘As the waters on the leaf of a lotus do not stick on 
(to it), somiarly a sinful act does not stick on to one who knows 
thus’ (Cha. 4-143 ) 
imparted instruction in Brahman characterised by auspicious qualities like, 
leading to controlling (all) riches, as the object of worship in the eye. 
abode, and the course beginning with Arcis etc, Therefore, on account of 
the mention here of the Brahman introduced in (the passage ) 
‘ Happiness (ka) (is) Brahman, Sky (1s) Brahman’ 
( Cha. 4-10-5 ) 
as characterised by happiness, this one having the eye as the abode is the 
highest Atman. 15 u 


Para 172 J SAUTT [ %e 


172] aga— 
eae ( BT. wig els ) 
gfa vi aa, atiean, sf HaMaTeA Ueerearacaanaarst Ba? Aaa, 
‘ere GET” ( aT. wiqel ) 
ga vegaaaifsageadta aaehidadiad, efa sfaates 
‘ara Fer” ( aT. via ) 
‘Hat Te” (BT. viz ) 


SUT AAAS Sead —aAAS — 
qa wa Ta Ta Il 2 Il 


qatda, 
‘ada ayy ag’ ( BT. ¥1Vely ) 
aft qatar afsaragq, sa Ta GNSIAAT: B AH: Wt Ta | 
wigh data—aiaia: 
‘oO Te BV GT TT” ( BL. viqely ) 
igh, sR sara— 
‘Aare aT Ta SITET a7 Aas’ (as. visel ) 
[172] Isay (says the objector )—How 1s it apprehended that in 
‘ Happiness (ka) (1s) Brahman; Sky (1s) Brahman’ 
( Cha. 4-10'5 ) 
in denoted the Highest Brahman of which the denotation is as having the 
eye as the abode ? Inasmuch as it appears that meditation as Brahman of the 
two, the well-known Akasa and popular happiness—is enjoined in 
‘ Happiness (Ra) (15) Brahman; Sky (1s) Brahman’ 
( Cha, 4:10°5 ) 
on account of its having the same form as 
‘Name (1s) Brahman’, ( Cha. 7:1°5 ) 
‘Mind (1s) Brahman’. ( Cha. 7-3-2) 
etc,—There ( the Stitrakara ) says (in reply )— 
For this very reason also, that (Akasa) is Brahman 1161 
Inasmuch as there is the denotation of the Akaga particularised by 
happiness, in the passage 
* Whatever 1s happiness, that 1s Sky’ ( Cha. 4-10°5 ) 
—for this very reason, that Akaga denoted by the word Kha is the Highest 
Brahman. This is what is intended to be said —W hen it was said by the Fires 
‘Prana (1s) Brahman, Happiness (1s) Brahman, Sky Cas) 
Brahman.’ ( Cha. 4°10-5 ) 
Upakosala said — 


‘I understand that Prana .s Brahman, but I do not know 
about Ka (happmess) Kha ( sky)’. C Cha, 4-10°5 ) 
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This is the purport of this ( his remark ). Not for the matter of that, is men- 
tioned by the Fires the symbol-worship of Prana and otherg, on account ofa 
person desirous of salvation, frightened by the fear arising from birth, old age, 
death etc,, Setting active for the instruction about Brahman; for this reason, 
Brahman itself as the object of worship has been taught. There Brahman 
having case-co-ordination with the well-known Prana and others is mentioned. 
And in those, it is appropriate that Brahman is characterised by Prana owing 
to its association with supporting the world, or owing to its having Prana as 
the body, or owing to its being the controller of Prana — and so, he said 
‘I understand that Prana is Brahman’. ( Cha. 4°10-5 ) 
Likewise, in thecase of happiness and Aka also, whether these are the 
characteristics of Brahman, because of their being fit to be controlled by it as 
being the body of Brahman; or, owing to their being calculated to appropriate 
the nature of Brahman constituted of unsurpassed bliss, owing to their being 
mutually exclusive.~— There, if the two, quite distinct, are attributes 
owing to their being the body of Brahman, that would result in Brahman 
being the controller of sensual pleasure and the element Akasa—and so, there 
would be no apprehension ofits (real) nature. If they are mutually exclusive, 
there would be the nature of Brahman as unlimited pleasure —and so he said— 
‘But I do not know about Ka and Kha’ (Cha 4:10:5) 


with a desire to ascertain definitely, one of the two alternatives. The Fires 
knowing this intention of Upakosala said — 
‘Whatever, indeed, is Ka, that same is Kha, and whatever 
is Kha, that same is Ka.’ ( Cha. 4:10°5 ) 
Brahman’s form as happiness itself is unlimited—This is the sense. 
Therefore, what nature Brahman is, characterised by Prana owing to its 
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having Prana as its body, that same is the form viz. unlimited happiness—and 
so, there is the Sruti passage ( Nigamitam ) 2 
‘They spoke to him, venly, of Prana and that Akasa’, 
( Cha. 4-10:5 ) 








So, Brahman is propounded as unlimited happiness here in 
‘ Happiness (is) Brahman, Sky (is) Brahman’ 
, ( Cha, 4:10-5 ) 

—and so, the Highest Brahman itself is the subject-matter there. And that 
same is mentioned here as having the eye as the abode,—and so, the one 
having the eye as the abode is the highest Atman. 116 i) 

And on account of mention of the course of the one who has studied 
the Upanisads. n 17 y 


What course is there beginning with Arcis etc., for one who has studied 
the Upanisads, (and) who has apprehended the real nature of the highest 
Purusa, as being the object of meditation, propounded in other Srutis,— 
he impartsinstruction about that leading to the attainment of the highest 
Purusa, characterised by non-return ( to this Sathsara ) to Upakosala who had 
heard (the description of ) the person in the eye, in the passage beginning 
with 

‘They, indeed, go over to the Ares etc,; from Arcis to the 
day, from the day to the waxing fortnight ’ ( Cha, 4:15-5) 
and ending with— 
‘From the moon to the lightning; there a non-human Person— 
he takes them over to Brahman. This (is) the path of the gods, 
the path of Brahman: those that are being carned by this, do not 
return to this human whirl-pool '. ( Cha. 4°15+5-6 ) 
~-And so for this reason also, this Person in the eye is the Paramatman, 117 \ 
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And on account of non-staying, and on account of the impossibility, 
not another. 1 18h 

On account of the reflection etc. not as a rule staying in the eye, and on 
account of the impossibility of immortality etc. having no limiting adjuncts, 
in the case of those, the Person in the eye,—reflection etc.—does not deserve to 
be any one else than the Paramatman. In the case of reflection for the 
matter of that, there is no possibility of its stay asa rule, on account of that 
being dependent upon the presence of another person. In the case of the 
Jiva also, there cannot be the stay in the eye, because there is his existence 
in a distinct place (heart), the nucleus of all sense-organs, in order to 
regulate the functions of all sense-organs. In the case of the ( supervising ) 
deity also, there cannot be the stay in the eye onaccount of the possibility 
of its stay (herein the eye ), although staying in another place, on account 
of the statement about the stay through the rays, and thus accounting for the 
supervision of the sense-organs—in 

‘By the rays, he is established in the eye’. (Br. 5-5-2) 
Surely in the case of all these, immortality etc, being without limiting 
adjuncts cannot exist, Therefore, the Person in the eye is the highest 
Atman. 018 0 
Here ends the Antaradhikarana (3) 
{173] In (the Stra ) here 
‘ And on account of the reference to the abode etc.’. 

CB.S. 1-2°14 ) 
after having first proven that the staying in and the controlling etc. of the 
eye, being propounded in (the passage ) 

‘Whe staying in the eye’ ( Br. 3°7-18 ) 
etc,, belong only to the Paramatman, it has been established (by us ) that the 
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Person in the eye has the nature of the highest Atman. Now he (the Sttrakaray 
corroborates the same ( in the Sutra )— 

The inner Controller in respect of the deities, in respect of the worlds 
etc. (is the Paramatman ) on account of the mention of the attributes 
of thesame. 1190 ( Antaryamyadhikarana 4, Stitras 19-21 ) 

The Vajasaneyins—The Kanvas and the Madhyandinas read— 

‘Who staying in the earth, is within the earth: whom the 


earth knows not; whose body is the earth, who inwardly controls 
the earth; this (is) your Atman, the inner Controller, immortal’. 
( Br. 3-7-3 ) 
In this way, having pointed out some one staying in the divinities—water, 
fire, mid-région, wind, the Sun, quarters, the moon, the stars, the sky, 
darkness and light, andin material substances belonging to himself—Prana, 
speech, eye, ear, mind, skin, consciousness, seed; being within the various 
objects, not known by the various objects, having the various objects as his 
body, (and ) controlling the various objects, it is taught— 
‘This is your Atman, the inner Controller, immortal’. 
( Br. 3-7-23 ) 
In the Madhyandina recension however, there are alternatives, viz. 
‘Who residing in all the worlds, in all the Vedas, who, in 
all the sacrifices. ’ 
In place of the alternative (reading ) 
‘Who stayng in Vijnane’ (Br. 3-7-22) 
there is the alternative 
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‘Who staying wn the Atman’ 
~-and the difference is 

* He is your Atman, the ner Controller, mortal.’ (Br 3°7-3) 
— There arises a doubt —Is this inner Controller, the inmost Atman or the 
Paramatman? What (is here ) proper? The inmost Atman. Whence? On 
account of the declaration in the Sruti about his knowledge being dependent 
upon the sensé-organs in the supplementary passage, 

‘The Seer, the Hearer’ ( Br 3*7°23 ) 


on account of the instruction about the Seer alone being the inner Controller 
in this way, and on account of the denial of another Seer in the passage 
‘Not other than this 1 Cany) Seer.’ (Br. 3-7-23 ) 

— This ( prima-facie view ) being reached, (this ) is stated (in reply ) — 

‘The inner Controller in respect of the deities and in respect of the 
worlds, etc., on account of the mention of the attributes of the same.’ The 
inner Controller being mentioned inthe Sruti passages marked with the 
words Adhidaiva (in respect of the deities) and Adhiloka (in respect of 
the worlds) etc. is Narayana, the Paramatman with sins destroyed. In the 
Madhyandina recension, there’are passages referring to the Adhiloka etc., in 
addition to the passages referring to the Adhidaiva etc., found inthe Kanva 
recension —in order to make this known, there is the acceptance of 
both —- in respect of the Adhidaiva and the Adhiloka etc , Thus then, there is 
in both the passages the inner Controller, the Paramatman — This is the 
sense, Whence? On account ofthe mention of the attributes of the same. 
This is, indeed, the attribute of the Paramatman that he, although being one, 
controls all worlds, all beings, all gods etc. Tothesame effect is the query 
of Uddalaka — beginning with 
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‘He who being mside controls this world as well as the other 


world, (and) all beings.’ (Br. 3°7*1 ) 
‘Tell me that inner Controller.’ ( Br. 3+7+2 ) 

And the answer to that has been stated, beginning with 
‘Who staying in the Earth’, CBr. 3-7-3 ) 


Thus, this controlling of all modes, being the Atman of all owing to 
having all as his body, after having entered within all worlds, all beings, and 
all deities, all Vedas, and all sacrifices, is not possible in the case of any one 
other than the highest Purusa who is omniscient and with thoughts fulfilled. 
To explain the same in detail — 
‘Entered within, the controller of people, the Atman of all’ 
( Tait. A. 3-11-2 ) 
‘Hamng created that, (it) entered subsequently that same: 
having entered that subsequently, became Sat and Tyat' (Tait. 2:6) 
—these and other passages from the Upanisads speak of the Paramatman 
alone being the high ruler ofall, being the Atman of all etc. Similarly 
in the Subalopansad, beginning with 
‘Not at all was anything there in the beginning, These 
creatures are born wrthout any root, supportless. There 1s (only) one 
refulgent god Narayana. Narayana is the eye and the thing to 
be seen; N@rayana 1s the ear and the thing to be heard’ ( Suba. ) 
it is propounded that being the Atman of all, having everything as its body, and 
being the controller of all, belong to the Highest Brahman alone, in the passage 
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‘Placed in the cave unthin the body, unborn, the one, eternal, 
whose body is the earth, who, moving uwnthin the earth, whom the 
earth Rnows not; whose body is the water’ 

etc. 

‘Whose body is Death, who moving within death, whom Death 
knows not,—ths is the one refulgent god Narayana, the inner 
Atman of all beings, with sons destroyed’. ( Subalopanisad ) 

Further, natural immortality is the characteristic of the Paramatman alone. 
Nor again, is being the Seer etc. in the case of the highest Atman, dependent 
upon the sense-organs, but is there naturally itself. It is there of its own 
accord, on account of his being omniscient and his being with thoughts fulfilled, 
To the same effect is the Sruti passage— 

‘Without eyes does he see; without ears, does he hear’. 

(Sve. 319) 

‘Without hands and feet, does he grasp (and) is swift’. 

( Sve, 3-19) 
Not again are the words Daréana, Sravana etc. expressive of the knowledge 
arising from the sense-organs, eye and others, but from the direct 
perception of the colour etc. And that direct perception of the colour etc. 
originates from the sense-organs, eye and others, inthe case of the Jiva 
whose natural consciousness is screened by Karman, but is of its own accord 
in the case of the Highest. This passage also, 

‘Not other than ths is (any) Seer’. (Br, 3-7°23 ) 
declares that there is no Seer other than the Seer and the Controller 
stated in the previous passage. What has been stated previously viz. that 
he controls, not being apprebended himself by the earth, Atman etc. fittobe 
controlled by him, in passages such as 
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‘Whom the earth knows not’, ( Br. 3°7+3 ) 

‘Whom the Atman knows not’, ( Br, Ma. 3-7+22 ) 
—having conveyed the same by 

* Unseen, Seer; unheard, Hearer’ ( Br, 3-7-23 ) 
another controller for him, the controller, is denied in 

‘Not other than this (1s )°* ( Br 3+7°23 ) 
etc, And in ( the passages ) 

‘This 1s your Atman’ ( Br, 3°7-23 ) 

‘He is your Atman’ (Br Ma. 3-7-23 ) 


the inner Controller being declared as the Atman of the Jiva pointed out by 
the excluding (Genitive) casein Te, doesnot deserve to be the inmost 
Atman. 019) 


Nor again (Pradhana) mentioned in the Smrti, on account of the 
non-mention of those qualities in it and also (not) the Embodied one. ti 20 ti 

Smartam (isthe) Pradhana, Sarira (isthe) Jiva. The Smarta and 
the Sarira are not the inner Controller, Ataddharmabhilapat — on account 
of the non-mention of those qualities impossible ( notexisting) in the two. 
In the case of the two, there cannot be the slightest possibility of their being 
by nature itself, the seer of all, the Controller of all, the Atman of all‘ 
and being naturally immortal. This i is what is intended to be stated — Just as 
the non-sentient Pradhana does not deserve to be omniscient, the Controller 
and the Atman of all: similarly the Jivaalso, on account of not being 
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possessed of those characteristics. By the two Stitras is pointed out the 
presence ( association ) of these qualities in the case of the highest Atman and 
their absence in the case of the inmost Atman. 1) 20 1) 

The Stitrakara mentions another independent reason— 
Both of them, indeed, read this one as distinct. 21 0 
Ubhaye —the Kanvas and the Madhyandinas read this one, the 
embodied Atman also separately as being on the same level as the non-sentient 
speech etc, owing to his being the object to be controlled by the inner 
Controller. In ( the passage ) 
‘Who staying wn the Atman, is within the Atman, whom the 
Atman knows not, whose body is the Atman, who inwardly controls 
the Atman,—this is your Atman, the inner Controller, immortal.’ 
( Br. 3°7:22) 
the Madhyandinas, and the Kanvas in ( the passage ) 
‘Who staying in the Vijrana’ ( Br. 3:7°22 
etc,, read this one as being quite different from that (antarvamin), owing to 
his being the object to be controlled by the Paramatman—This is the sense” 
Therefore, it is established that the inner Controller is the highest Atman, 
Narayana different from the inmost Atman with sins destroyed. 21n 
Here ends the Antaryamyaahikarana (4) 
The one possessed of qualities, invisibility etc, on account of the 
statement of the characteristics lj 220 
( Adhikarana 5— Stitras 22-24 ) 
The followers of the Atharvana school read— 
‘And now the higher (Vidya) by which the Imperishable 
is cognised; and what that is not fit to be seen, not fit to be 
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grasped, without a family ( source ), without colour, without eyes and 
ears, without hands and feet; eternal, all-pervading, all-en- 
compassmg, extremely subtile, that without decrease, ‘that which is 


the source of beings—the wise see fully’. ( Mu. 1-1:5-6 ) 
Likewise, further on 
‘The Highest is beyond the Imperishable’ (Mu. 2:12) 


—There is raised the doubt—Is it (meant) here that the Imperishable possessed 
of the qualities, invisibility etc, and the Highest beyond the Imperishable, 
the Prakrti and Purusa, or the Paramatman in both the cases? What for the 
matter of that, is (the prima-facie view) reached? Prakrti and Purusa. 
Whence? In the case of the Imperishable, no distinct attribute of the 
sentient, being the Seer etc, is here declared, as in 

‘Unseen, the Seer” ( Br. 3°7-23 ) 
etc. And by ( the passage ) 

‘The Highest (1s) beyond the Imperishable’ = (Mu. 2°1:2) 


is propounded the cosmos-Purusa, the Ksetra-knower beyond this Imperishable 
which is beyond all modifications. This is what is intended to be stated— 
( The qualities) visibility etc. belonging to the elements, the earth etc. 
possessed of colour etc., of gross form, and non-sentient, being repudiated , 
establish only a non-sentient—the earth and other homogeneous elements in 
a subtle form. And that is Pradhana itself. And being beyond that, is well- 
known in the case of the cosmos-Purusa alone. And Pradhana supervised 
over by him produces the aggregate of modifications, beginning with 


Mahat and ending with individuality. In this connection, illustrative 
instances have been put forward— 
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‘As the spider produces and withdraws; as herbs originate 
on the earth, as from the existing Purusa (originate) the hair on 
the head and body (long and soft hair), inthe same way from the 
Imperishable emanates here, the Universe’. (Mu. 11-7) 
Therefore, in this Section are propounded the Pradhanaand the Purusa 
alone This ( prima-facie view ) being reached, this is stated (in reply )— 
‘The one possessed of the qualities, invisibility etc, on account of 
the mention of the characteristics’. Theone possessed of the qualities, 
invisibility etc., (and ) the Highest beyond the Imperishable is the highest 
Purusa himself. Whence ? On account of the mention of his characteristics. 
By the passage 
‘ Who, the omniscient, all-knower ’ (Mu. 1-1-9) 
etc. are stated the qualities, omniscience etc., as belonging to him alone. To 
explain the same in detail—Having declared by the passage 
‘By which the Impertshable is cognised” (Mu. 11:5) 


etc., the Imperishable having the qualities, invisibility etc.and having declared 
the emanating of the universe from the same in 

‘In the same way, from the Imperishable, emanates here the 
universe ’ ( Mu 1-1-7 ) 

is propounded the omniscience etc. of the Imperishable, the source of beings 
in ( the passage ) 

‘Who, omniscient, all-knower, of whom the penance is 
constituted of knowledge; from that is born this Brahman, name 
and form and food’. (Mu. 11:9) 

And further is referred to as the Highest, the source of beings, the Imperishable, 
the matter under discussion, possessed of qualities, invisibility etc. the 
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omniscient himself, in 

‘The Highest (is) beyond the Imperishable’. (Mu. 2°1:2 ) 
Therefore, the word Aksara ( in the passage ) 

‘The Highest (is) beyond the Imperishable’ (Mu 2°12 ) 


which is in the ablative, does not express the Imperishable possessed of 
qualities, invisibility etc. the matter in hand; because, that source of 
universe, the omniscient, being beyond all, there is the impossibility of any- 
thing else than that, being beyond. Therefore, here the word Aksara speaks 
of a non-sentient, the subtle element. |) 22 \\ 

And on account of the reference to particularity and difference, not the 
other two. tt 23 1) 

A.nd for this reason also, are not (referred to) Pradhana and Purusa. 
The Section, indeed, particularises ( distinguishes ) the source of beings, the 
Imperishable, from the Pradhana and the Purusa, that is to say — excludes, by 
the argumentation etc. to prove the knowledge of all by the knowledge of 
one. Likewise, by the passage. 

‘The Highest (2s) beyond the Imperishable’ (Mu. 2-1-2) 
etc., is pointed out the difference of the Imperishable fromthe two. To 
explain the same in detail—In ( the passage ) 

‘He told his eldest son Atharvan, the Brahmavidya, the 

support of all Vidyas’ (Mu. 1-1-1) 
is introduced the Brahmavidya, the support of all Vidyas. And the highest 
Vidya alone is the support of all Vidyas. Desirous of knowing this same 
Vidya, the support ofall Vidyas, acquired by Angiras, in teacher-succession,— 
Brahmadeva, Atharvan and others—in the passage— 
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‘Ss aunaka, wmdeed, a wealthy householder, approaching humbly, 
according to the rites, Angiras, asked—What beng known, Your 
Reverence, all ths becomes known? “ ( Mu. 1-1-3 ) 


Having thought out that, by the knowledge of Brahman everything becomes 
known, on account of the Brahmavidya being the resort of all Vidyas, by him 
has been asked (here ) the nature of Brahman— 


‘ He, verily, said to hm—Two Vidyas are fit to be known— + 
thus, verily, say the Brahman-knowers—the Para and the Apara 
(the higher and the lower)’. (Mu. 1-1-4) 


Two Vidyas are fit to be known by one desirous of attaining to Brahman— 
in the case of Brahman, two Vijmanas, direct and indirect, have to be resorted 
to—This is the sense. Here Paroksa (indirect)—the knowledge derived from 
the Sastra; Aparoksa (direct)—the knowledge derivedfrom mystic communion, 
Of the two, direct knowledge is the means of attaining to Brahman, and that 
takes the form of devotion, on account of this being particularised here 
itself in ( the passage ) 


‘That one whom this (Atman) chooses, by him (the 
Atman) is secured’, (Mu. 3-23 ) 
And the means for that is the knowledge derived from Scripture and favoured 
by the seven-fold means, Viveka etc., on account of the Sruti passage— 
‘Him, this one, the Brahmanas desire to know, by means of 


the recitation of the Vedas, by sacrifice, by charity, Cand) by 
amperishable penance.’ ( Br. 4-422 ) 


The Revered Paragara also says— 
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‘Jnana and Karman—the cause of its attainment, have 
been stated, (O) great sage; knowledge 1s hkewise spoken of as 
twofold—emanating from the Agama, and from Vveka.’ 

In 

‘There the Apara (the lower Vidya) Rgveda, Yajurveda’ 
(Mu. 1-1-5) 

etc,, ending with the Dharmasastras—by this has been mentioned the indirect 
knowledge emanating from the Scriptures, and the cause of realisation of 
Brahman on account of the Veda along with its limbs (the six Vedangas), 
with Itihasa and Purana, with the Dharmagastra, with the Mimamsa, 
being the cause of the origination of the knowledge of Brahman, By (the 
passage ) 

‘Now, the higher (Vidya) by which that Imperishable is 
cognised * ( Mu. 11:5) 

is declared the knowledge called worship, being the direct perception of 
Brahman, ( and ) taking the form of devotion. By (the passage ) 

‘What that rs not fit to be seen’ ( Mu. 1-1-6 ) 
etc., is described the nature of the Highest Brahman, the object of two know- 
ledges., having the form, direct and indirect, By ( the passage ) beginning with 

‘Just as the spider produces and unthdraws’ ( Mu. 1:1°7 ) 
etc., is spoken of, the origination of the entire worldly existence constituted of 
the sentient and the non-sentient, from the Imperishable-the Highest Brahman 
with its nature already described; and not merely of the non-sentient, on 
account of the expression Visvam (universe ). In (the passage ) 

‘Brahman is augmented by knowledge. From that, food is 

produced along; from food, Prana, mind, truth, worlds and in the 
sacrificial ntes, ymmortahty’ ( Mu, 1-1°8 ) 
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are spoken of, the details of the origination of the universe from Brahman. 
Tapasa — by knowledge, on account of 
‘Of whom the penance is constituted of knowledge’ ( Mu. 1-1-9) 

that is going to be mentioned down below, Ciyate —is augmented. The 
sense is— Brahman becomes eager for creation by the knowledge in the 
form of thought ‘ Let me be many ’. Tatah annam abhijZyate — what is eaten 
is Anna. The meaning-is that from the Highest Brahman is produced the 
unmodified subtle element, the object of enjoyment for the entire aggregate 
of enjoyers. And from that alone is produced the entire aggregate of 
modifications beginning with Prana and mind, right up to the Karman 
which is the means of the fruit in the form of heaven (and) salvation. By 
(the passage ) 


‘Who, the omniscient, all-knower’ (Mu. 1-1-9 ) 


etc., is spoken of, omniscience, being with thoughts fulfilled, etc., the means 
of creation. And this Brahman having the form of a product, differentiated by 
name and form and constituted of enjoyers and objects of enjoyment is 
produced from the Imperishable, the Highest Brahman, omniscient and with 
thoughts fulfilled. By (the passage ) 


‘That this is the Reality * ( Mu. 12:1) 
is declared the nature of adjunctless Reality belonging to the Highest Brahman, 
In (the passage ) 


‘Those rites which the wise saw iw the (Vedic) Mantras; 
those were continued variously wn the Treta fires; (QO) you with 
thoughts fulfilled, observe them always ‘ (Mu. 1-2-1 ) 
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(the idea is)—Observe ye, (O) you who are disgusted with other fruits, long- 
ing for that Imperishable Purusa, the mine of all auspicious qualities, omni- 
science, being with thoughts fulfilled, etc., the Reality himself ; for the sake of 
attaining to that,—the rites variously linked up with the Treta fires,—the 
rites seen by the wise men in the Rk, Yajus, Saman and Atharva (Vedas), 
(and ) suitable for ( different ) castes and stages of life. Having mentioned in 
the passage beginning with 
‘Ths your path’ (Mu. 1-2-1) 

and ending with 


‘This your holy world of Brahman, well-formed’ 

(Mu. 1:26 ) 
the details about the performance of rites —the fruitlessness of the performance 
of other rites even when divested of a single ( necessary ) rite, and the 
performance of a rite not according to the rules, being equivalent to the non- 
performance of the same, in the case of the rites enjoined in the Sruti and the 
Smrti; having declared the return of those performing the Karman, inferior 
on account of being divested of knowledge, preceeded by the attachment to 
the fruit, in ( the passage , 


‘These boats in the form of sacrifices are, indeed, not firm, 
where the Karman mentioned for the e.ghteen (16 priests, the sacri- 
ficer and his wife) is inferior. Those fools who commend this as the 
highest desired good, they once again get merged into old age and 
death’ ( Mu. 1-2-7 ) 

and others; having again praised in (the passage ) 


‘Those who, indeed, practise penance and faith’ (Mu. 1-211 ) 
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that the Karman void of attachment to the fruit, performed by the wise one, 
is for the attainment to Brahman; having enjoined in ( the passage ) 

‘Having examined the worlds’ (Mu, 12:12) 
and others, going to the Acarya, upon one disgusted with the fruits of mere 
rites, desirous of knowing the knowledge, the means of attaining to Brahman, 
and favoured by the Karman as mentioned; having mentioned quite 
clearly in (the passage ) beginning with 

‘Then this is the Realty, as from well-lighted ( fire)’ 

C Mu, 211 ) 
etc., and ending with 

*(O) gentle one, he loosens up here the knot of Avidya’. 

( Mu. 21°10 ) 
in the case of the imperishable source of beings, the Highest Brahman, the 
highest Purusa already described, the universal form along with the 
unmentioned nature and qualities, on account of having the universe as the 
body owing to that being the inmost Atman of all, and from that the creation 
of the universe ; and having given instruction in ( the passage ) 

* Manifest, near by" (Mu. 2:21) 
etc., about the mode of worship in the heart-cavern, of that same Imperishable 
which is beyond, even over and above the Purusa beyond the unmodified, the 
Highest Brahman, established in the highest sky, having the nature of 
unlimited and unsurpassed bliss; worship as having the form of the highest 
devotion and the fruit, realisation of Brahman equal to Brahman, preceded by 
the getting away from Avidya in the caseof the worshipper,—the whole thing 
has been wound up ( thus )—Therefore, on account of this particularisation 
and on account of the mention of the difference, Pradhana and Purusa are not 

SS 
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propounded in this Section. The mention of the difference also of the 
Highest Brahman, from the two, indeed, occurs here— 


‘ Refulgent, formless, mdeed, the Purusa, with the outward 
and the inward, verily, the unborn. 


Without Prana, without mind, white, mdeed, the H wshest 
beyond the Imperishable ’. (Mu, 2-1-2) 


— In such passages, that what (is) this Cosmos-Purusa beyond the unmodified 
Imperishable, beyond even that, is the Paramatman denoted by the 
word Aksara, having the qualities, invisibility etc.—Thisis the sense. 
Aksara is ( what ) pervades, or what does not perish; or, the nature of being 
Aksara would be somehow appropriate owing to its pervading by its 
modifications, although itself unmodified; or on account of the absence of 
suitable decay in being mentioned by other names Mahat etc. tt 23 1 


And on account of the description of form |) 24 11 


‘Of Him Fire (is) the head: the two eves Care) the 

Sun and the moon; the directions (are) the two ears; and 

the speech, the Vedas revealed: the wind, Prana; the heart, the 

universe; from (His) feet, the earth:—Thns one, indeed, the inmost 

Aiman of all beings’ (Mu. 2-1-4 ) 
—Such form (as mentioned ) is possible only in the case of the Paramatman, 


the inmost Atman of all beings. And therefore, (heis) the Paramatman 
(described here) 1241 


Here ends the Adrsyatvadigunakadhikarana (5) 
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[175] Vaisvanara (is the highest Atman) on account of the 
distinction referring to a common expression. 1 25 1! 
( Adhikarana 6, Stitras 25-33 ) 
This is what say the Chandogas — Beginning with 
‘You are now studying this Vaisvanara, the Atman himself ; 


speak of this one himself to us, (Cha. 5-11-6) 
‘Who again worships thus, this one alone, the Atman Vaisvanara 
merely a span-long in measure.’ ( Cha. 5-18-1 ) 


— There arises the doubt —Is the ascertainment possible about this 
Vaisvanara Atman, whether he is the Paramatman or not ? What is (here) 
reached? The ascertainment is impossible. Whence? On account of the 
word Vaisvanara being seen used in four senses. — To begin with, in (the 
sense of ) the digestive fire, in ( the passage ) 


‘This fire Vaisvanara by whom this food what is eaten, is 
digested. Of him, there_is this noise which one hears on closing one’s 
ears. When he (the Atman) is about to depart, one does not hear 
this noise.’ (Br, 5-91) 

And in ( the sense of ) the third great element— 

‘The gods made Vaiivanara Agni, the sign of the days, for 

the sake of the entire universe’. ( Rg. Sam. X-88-12 ) 


And in (the sense of ) the Deity— 
‘ May we be in the good opinion ( grace) of Vaisvanara; 
he is indeed, the king, happiness, splendour of the universe’. 
( Rg. Sam, {98-1 ) 
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And in (the sense of ) the Paramatman—in 
‘ He threw it into the Atman himself, in the heart, wm the 


Agm Vaisvanara’. ( Tait. Br. 3-11-8 ) 
‘He, ths one, Varsvanara, with the unwerse as his form, 
Prana, Agni, rises’. ( Pra. 1-7) 


And the various characteristics that are found even in the introductory passages 
etc, are possible to be construed as being in conformity with all (the four 
entities )—This ( prima-facie view ) being reached, this is stated (in reply )— 


‘Vaigvanara, on account of the distinction referring to a common 
expression,’ Vaisvanara (is) the Paramatman. Whence? On account of the 
distinction referring to a common exprassion, Visesa is that which is 
particularised. The sense is—on account of the common expression 
Vaisvanara being patticularised by the extraordinary glories of the 
Paramatman. To explain the same—These five great sages—the descendant 
of Upamanyu and others—, having foregathered, having thought about 
( the problem ) 


‘Who (is) our Atman and what (is) Brahman?’ 
( Cha. 5*11-1) 
went over to him CUddalaka ), having come to know about the special 
knowledge in respect of Vaigvanara Atman, on the part of Uddalaka, saying 


‘Your Reverences{ This one Uddalaka, the descendant of 
Aruna, at present 1s studying this Atman Vaisvanara. Right hol let 
us wend our way unto him’. ( Cha. 511-2) 
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And that Uddalaka having noticed them to be desirous of knowing the 
Vaigsvanara Atman, knowing that his knowledge in respect of that was 
incomplete, verily, said he unto them— 

‘Your Reverences! ASvapati, king of the Kekayas, verily, 
at present is studying the Vaisvanara Atman, Right ho! let us wend 
our way unto him’. ( Cha. 5-11-4 ) 


and they, the six including Uddalaka, went over to that Aévapati. And he, 
having worshipped these great sages individually as befittedthem, beginning 
with 

‘There is no thief for me’ ( Cha. 5°11°5 ) 
and ending with 


‘Your Reverences! Iam engaged in sacrifices’ (Cha. 5:11:35) 


—having made them indeed know that he was one worthy to receive 
presents ftom, owing to his being engaged in the observance of vows; 
and having madethem aware of the obligation on the part of even the 
Brahman-knowers, not to take up what is prohibited, and the duty of 
performing the prescribed Karman, he said { to them ) — 


‘What wealth shall I be giving to each one of the Rtviks, 
that shall I be giving to Your Reverences. Abide here, your 
Reverences, ’ ( Cha. 5-11-5 ) 


And they, the Release-seekers, desirous of knowing the Vaigsvanara Atman 
said—Speak of that same Atman to us— 


‘Who, (1s) our Atman, what (is) Brahman?’ (Cha. 511-1) 
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— And thus, it is known that the Vaigvanara-Atman is the Paramatman 
who was being asked about by those desirous of knowing Brahman which is 
the Atman of the Jivatmans, and seeking for one knowing that, after 
having come to the knower of the Vaisvanara-Atman. And further, it 
is known that the word Vaisvanara denotes Brahman itself, which is being 
used in place of the word Brahman, on account of the use of the words 
Atman and Vaiévanara everywhere later on, after having begun with the use 
of the words Atman and Brahman. And further, in ( the passages ), 


‘He eats food in all worlds, in all beings, in all Atmans’ 
( Cha. 5-181 ) 
‘It is as under—, as the Isika-reed cotton, scattered over in 
the fire is completely wiped out, so, all his sins are, verily, wiped 
out’, ( Cha, 5+24+3 ) 
~the fruit of the knowledge of the Vaisvanara-Atman, being mentioned 
(here) makes one know that the Vaisvanara-Atman (is) the Highest 
Brahman, 25 
[176] And for this reason also, Vaiévanara is the Paramatman, 


The thing referred to may be the inferential mark—thus 1| 2611 

Here is described the form of Vaiévanara involving different limbs 
beginning with the heaven, and ending with the eatth, And that is well- 
known in the Srutis and the Smrtis, as being the form of the highest Purusa, 
That ( form ) here, smaryamana (referred toin the Srutis and the Smrtis ) 
being recognised in ( the expression )—-That same (is ) this, is the Anumana 
—that is to say, the inferential mark in (proving) the Vaigvanara being 
the highest Purusa, The word Iti expresses manner. Such a form being 


Tecognised may be the inferential mark in (proving ) Vaisvanara being the 
Paramatman. 
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Such a form of the highest Purusa is indeed well-known in the Srutis 
and the Smrtis, As in the Atharvan-text— 

‘Of him Fire (is) the head, the two eyes (are) the Sun 
and the moon; "the directions (are) the two ears; and the speech, 
the Vedas revealed; the wind, the Prana; the heart, the universe; 
from His feet the earth: this one, indeed, the inmost Atman of all 


begs.’ C Mu. 2-1-4 ) 
Here Agni ( means ) the heavenly world, according to the Sruti— 
‘That world, verily, 15 Agni, ( Cha. 5-4+1 ) 


And the sages also declare in the Smrti— 
‘Of whom the learned Brahmanas declare the heaven as the 
head; the sky, verily, as the navel; and the Sun and the moon as 
the two eyes; quarters as the two ears; and the earth as the two 
feet ,—know that he is the unthinkable Atman and the promulgator 
of all beings.’ 
And— 
‘A bow to that Lokatman of whom Agni is the mouth; the 
heaven, the head; the sky, the navel; the feet, the earth; the Sun, 
the eve; the quarters, the ear’. ( MBh, Santi, 47-68 ) 
And here, heaven etc, are spoken of as the limbs—the head etc. of the 
Vaisvanara. Toexplain the same in detail—Kekaya, questioned ‘by those 
great sages, Aupamanyava and others, saying 
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' You are now studying this Vaisvanara, the Atman himself; 
speak of this one to us’ ( Cha. 5+11°6) 
—desirous of giving them instruction about the Vaisvanaratman asked each 
one of them, after having knownthat these have understood something 
and not understood something in respect of the Vaisvanara, with a desire 
to know the known and unknown portions (items); as otherwise the specific 

questions could not be proper. There when asked 


‘O Aupamanyava, what Atman do you worship’? 

(Cha. 512:1) 
and when he said— 

‘Your Reverence,(O) king, heaven itself’ (Cha. 5-12-1) 
—trefuting his idea about heaven being the complete Vaisvanaratman, and 
instructing him that of Vaigvdnara heaven (is) the head, informed him about 
that heaven which isa portion of the Vaisvanara, the quality-appellation 
Sutejah (possessed of rich splendour)—Thus in the case of the Sun, the Wind. 
the Ak3éa, the Earth (pointed out ) by Satyayajma and others, each one of 
these as being worshipped by some one of them, quality-appellations for each 
one of these, viz. Vigvartipa (omniform ), Prthagvartman ( variously moving ), 
Bahula (pervading), Rayi (wealth) (and) Pratistha (stability) ; and Vaisvanara 
Atman being possessed of the limbs—the eye, Prana, trunk, bladder and feet— 
have been described. Sandeha is said to be the middle portion of the body. 
Hence such a form particularised by heaven being the head etc. belongs to 
the highest Purusa alone—and so, VaiSvanara (is) the highest Purusa 
himself, 126. 


Once again, sensing a doubt about the ascertainment, (the Sutrak4ra ) 
refutes (it )— 
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If it be argued that (Vaisvanara is) not (the Paramatman) on 
account of the Scriptural passages etc., and on account of the firm stay 
within, (we reply )—No, on account of the instruction about meditation in 
that way, on account of the impossibility and because they read about 
this one even as the Purusa. n27 


As to what has been stated—that it is ascertained viz, VaiSvanara is the 
Paramatman,—that is not so, on account of the digestive fire being 
apprehended here, ‘on account of the Scriptural passages etc. and on account 
of the firm stay within’. As regards the Scriptural passage—Agni is 
mentioned as being in case-co-ordination with Vaigvanara in the Sruti 
passage in the Section dealing with the Vaisvanara-vidya according to the 
Vajins ( followers of the Yajurveda )— 

‘That this one (is) the Agni Vaisvanara’. 

CS. Bra, 13-61-11) 
And in this Section, the Vaigvanara stationed in the heart etc, is fancied to be 
three fires— 

‘The heart (is) the Garhapatya (the house-holder’s fire ) ; 
the mind, the Anvaharya-pacana (what digests what is eaten); 
the mouth, the Ahavaniya (where oblations are offered), 

( Cha. 5*18-2 ) 
And by this ( passage ) and others, 

‘Whatever cooked rice comes first, that belongs to the sacrifice ; 
what first offering he may offer, that he should offer, to Prana— 
Hail 1* ( Cha. 5-19+1 ) 

it is known that Vaigvanara is also the abode of the offering to Prana. Likewise, 
the Vajasaneyins speak of the Vaisvanara as being stationed within, in this 
Purusa— 


¥§ 
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‘He who thus, verily, knows this very Varsvanara Agni in 
the form of a Purusa as stationed wrthin, in the Purusa. 
(Sa. Bra. 10-6-1-:11 ) 


Therefore, if it be argued that Vaisvanara is not the Paramatman 
exclusively, because his nature as the digestive fire also is apprehended, on 
account of his being in case-co-ordination with the word Agni, on account of 
his being fancied as three fires, on account of his being the abode of the offering 
to Prana and on account of his being firmly stationed within—(Wereply)—That 
(is) not (so), ‘on account of the instruction about meditation in 
that way’—on account of the instruction about the worship of the 
Highest Brahman with the three worlds as its body, already described as 
patticularised by that ( Vaigvanara ) owing to VaiSvanara having the digestive 
fire as his body. By the words Agni etc., indeed, is propounded not merely 
the digestive, but the highest Atman particularised by the digestive fire. 
If Cit be asked)—How-is this known? (We reply)—On account of the 
impossibility—on account of the impossibility of merely the digestive (fire) 
having as a body the three worlds. The word Agni with its case-co-ordina- 
tion with Vaisvanara being admitted, owing to his having the three worlds 
as the body, being apprehended as associated with the digestive fire denotes 
the Paramatman alone, particularised by that ( digestive fire) owing to his 


having the digestive fire as his body.—This is the sense. As has been said by 
the Lord— 


‘I having become the Vaisvanara ( fire) have resorted to the 
body of limng bemgs; helped by Prana and Apana (vital breaths ) 
I digest the four-fold food.’ ( Gita 15-14) 


The sense is—Having become one with the digestive fire*as the body 
Therefore, is taught here the worship of the one particularised by it And 
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further, the Vajasaneyins read of him as even a Purusa— 
‘That ths one, Agm Varsvanara (is) what Purusa (is )." 
(Sa. Bra. 10°6-1-11 ) 
Not, indeed, is the nature of the Purusa belonging to merely the digestive 
fire. The nature of the Purusa without any limiting adjuncts, belongs to the 
Paramatman alone, as in 
‘The thousand-headed Purusa’ (Sve. 3-14) 
*Purusa alone (is) all this’ (Sve. 3°15) 
27 i 


For this reason also, neither the Deity, nor the element. 1 2811 


For the reasons mentioned already, there can be no undesirable con- 
tingency of the Deity or even the third element being the Vaigsvanara. 11281 

[177] There is no contradiction even directly—says Jaimini 29) 

It has already been mentioned that the word Agni in case-co-ordination 
with Vaigvanara is expressive of the Paramatman particularised by it, owing 
to his having the digestive fire as his body, and likewise inthe same way, 
that the Paramatman is the object of worship. The preceptor Jaimini, however, 
is of opinion that the word Agni also, like the word Vaisvanara, being 
directly—without anything intervening—expressive of the Paramatman alone, 
there is no contradiction whatsoever. Thisis what is intended to be stated— 
Just as it is ascertained that the word Vaisvanara, although a common 
term, being characterised by the attributes peculiar to the Paramatman, 
denotes the Paramatman alone, owing to the qualities such as being the leader 
ofall men; inthe same way, the word Agni also denotes in this Section, 
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Paramatman alone, being characterised by the attributes peculiar to 
Paramatman, on account of the possibility in Paramatman of the same quality 
without any adjuncts and carried to its farthest limit—the quality viz. 
carrying in front etc; used in the case of fire on account of etymology, 4290 
How is it reasonable that the unlimited Highest Brahman having limbs 
beginning with the heaven and ending with the earth, should be limited by 
the measure connected with the span-region, in ( the passage ) 
‘Who again (worships ) thus, this one ( Atman Vassvanara ), 
merely a span long in measure.’ ( Cha. 5:181 ) 
—There the Stitrakara says— 


( Brahman is said to be Pradesamatra ) on account of manifestation — 


So (says) Asmarathya. 1301 

The preceptor Agmarathya is of opinion that the Paramatman is of the 
measure of the span for manifestation for the worshipper. The heaven (is) 
the head ; the Sun, the eye; the wind, the Prana; Akasa, the trunk ; waters, 
the bladder; the Earth, the feet—Here (in the case of the Paramatman ) 
pervading everything beyond all measure, the limited nature by the measure 
associated with the regions, heaven etc,, is indeed, on account of manifestation 
itself. 1300 

If it be objected—For what purpose is, in the case of the Highest 
Brahman, the possession of human attributes by means of particular limbs 
beginning with the head ?—There (the Sttrakara ) says— 


On account of meditation—( says ) Badari. 310 
For the worship in that manner,—opines the preceptor Badari—for, in 
(the passage) 
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‘Who again worships thus this Atman Vaisvanara, merely a 
span long mm measure ; he eats food in all the worlds, in all the beigs 
and in all the Atmans.’ ( Cha. 5-18-1) 


is indeed taught the worship for the sake of attainment to Brahman. Etamevam 
—that is to say, of the human form in the manner described before. What 
food—object of enjoyment—is existing in all the worlds, in all the beings, in all 
the Atmans, that he eats —Of his own accord he experiences Brahman existing 
everywhere and with unsurpassed excessive bliss. Whatever food singly— 
not shared by others—is eaten by all Atmans subject to Karman, that is not 
taken up (referred to) here asit is fit to be abandoned by those desirous of 
salvation. U31\ 


If the Paramatman (is) the Vaisvanara, how can there be the teaching 
about the chest etc., being the altar etc. ?—Because this becomes reasonable 
by the acceptance of only the digestive fire—Here says ( the Siitrakara )— 


On account of the completion, says Jaimini; to the same effect, shows 
/ 
the Sruti. 1321 


The preceptor Jaimini opines that this teaching about the chest etc, 
being the altar etc. (is) for establishing the nature of fire-sacrifice in the 
case of the Prana-oblation, which is the means of worship of this Vaisvanara, 
who is no other than the Paramatman, having a body beginning with the 
heaven and ending with the earth—which is gone through by the wor- 
shippers day after day. To the same effect, shows this Sruti the fruit appropriate 
for the worship of the Paramatman himself and by the Prana-oblation the 
completion of the fire-sacrifice— 
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‘He who, an ignorant one, performs this fire-sacrifice,—that 
would be as one having left off the live coal were to offer oblations 
in the ashes, On the other hand, he who, one knowing thus per~ 
forms the fire-sacrifice, in his case the offering is for all the worlds, 
for all the beings and for all the Atmans, It is like this—As 
the Isika-cotton scattered over the fire, is completely burnt dway: 


> 


so are burnt away all his sins.’ 132i ( Cha: 5-24+1-2-3 ) 
And they speak of him in this 1 33 1: 
And they speik of this—the highest Purusa, Vaisvanara, characterised 


by having the heaven as the head etc., as being the resort of the Prana- 


oblation in this,—the body of the worshipper,—by (the passage ) beginning 
with 





‘Of this, indeed, that same Atman Vaisvanara, the head 
itself is (heaven) of great lustre.’ i ( Cha. 5-18-2) 


etc, This is the sense—Having ( first ) enjoined the worship of the Vaisvanara, 
the Paramatman having the three worlds as his body in ( the passage ) 


‘Who again worships thus this Atman Vaisvanara, merely 
a span long in measure’. ( Cha. 5+18-1 ) 


and having taught the fruit, the attainment to Brahman by the passage 
beginning with 


‘In all the worlds’ ( Cha. 5+18-1) 


the Sruti teaches the Prana fire-sacrifice, a part of this worship itself, by the 
passage beginning with 


‘Of him, verily, of ths one’ C Cha. 5°18°2)- 
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—what Vaisvanara was taught as being the object of worship before, the 
Sruti equates with Agni, the Sun etc., that are the limbs of that same, having 
the appellation Sutejas, Visvartipa etc., with the (limbs) beginning with 
the head and ending with the feet belonging to the body of the worshipper— 
thus—the head itself (is) the Sutejas,—the head itself of the worshipper is 
the heaven which is the head of the Paramatman; the eye—Visvartpa,—that 
is to say, the Sun; Prana—the Prthagvartman, that is to say, the wind. 
Sandeho Bahulah—the sense is that the trunk itself of the worshipper is the 
Akasa, forming the trunk of the Paramatman Bastireva rayih—his bladder 
itselfis the waters that are his parts. Prthivyeva Padau means his feet 
themselves are the earth whichis his feet. Thus, the worshipper having 
referred to the Paramatman, the Vaisvanara with the three worlds as his body 
present in his body ; having (respectively) equated his own chest, hair, heart, 
mind and mouth, with altar, sacrificial grass, Garhapatya, Anvaharyapacana, 
and Ahavaniya, the means for the fire-sacrifice for the Paramatman Vaisvanara, 
the abode of the fire-oblation, and having equated the Prana-oblation with the 
fire-sacrifice, should be worshipping the Paramatman Vaigvanara by such kind 
of Prana-fire-sacrifice —this is taught by (the equations or superimpositions) in 
‘The chest itself (is) the altar; the hair, the sacrificial 
grass; the heart, the Garhapatya’ ( Cha, 5°18:2 ) 
etc. Therefore, itis established that the Paramatman, the highest Purusas 
himself is the Vaigvanara 1331 
Here ends the Vaisvanaradhikarana (6) 


Here ends the second Quarter of the first Chapter ( Adhyaya ) in the commentary 
on the Sarirabamimamsa, composed by the Illustrious Revered Ramanuja, 
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The Third Quarter of the First Chapter 


[178] The Paramatman is the abode of heaven, earth etc, on 
account of (the use of ) the particular words themselves 11 1 1 
( Adhikarana 1 Sutras 1-7 ) 
The followers of the Atharvan read— 

‘In whom heaven, earth, likewise the mid-region, and mind 
along with all vital breaths are woven,— know him alone to be the 
one Atman; give uv other uords; this one is the dam for 
immortality,’ ( Mu. 2:255 ) 

There arises a doubt :— Is this one mentioned in the Sruti as being the abode 
of heaven, earth etc. the Jiva or the Paramatman? What (is) proper? Jiva. 
Whence? In the next verse— 

‘Like the spokes in the nave of the chariot, where the arteries 
are gathered together, this one moves about inside, being born in 
various ways’ ( Mu. 2-2°6 ) 

—having referred again by (the word) Yatra in the locative case to the 
abode of heaven, earth etc, introduced in the previous passage (and) having 
spoken of his being the support of the arteries, once again by (the passage ) 

‘This one moves within, being variously born’ ( Mu. 2°2°6 ) 

is mentioned his being variously born. The connection with the arteries, 
and being born in varicus ways in the form of gods etc,, are the characteristics 
of the Jiva alone. In this verse also 

‘And the mind along with all vital breaths is woven’ 

( Mu, 2-2-5 ) 
—what is being mentioned viz, being the resort of the five Pranas and mind— 
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is a characteristic of the Jiva alone. Thus its having the nature of Jiva being 
determined, being the abode etc. of heaven earth etc, has got to be construed 
somehow or other— This ( prima-facie view) being reached, we say (in 
reply )— 

[179] ‘The abode of heaven, earth etc., on account of (the use of ) 
the particular words themselves ’— The highest Brahman is the abode of 
heaven, earth etc.—Whence? ‘On account of ( the use of ) particular words 
themselves, on account of the use of words peculiar to the Highest Brahman. 

‘This one is the dam of immortality,’ (Mu. 2°2°5) 
this is the expression peculiar to the Highest Brahman. In (the passage) 
‘Knowing him thus, he becomes immortal here. There is no 


other way for salvation.’ (S've. 3:8) 
and everywhere inthe Upanisads the same one (the Paramatman) is described 
as the cause of the attainment of immortality. On account of the root Si 
conveying the meaning of binding, ( the word ) Setu means —one who takes 
to immortality. Or, Setu means— like a Setu. Inthe case of rivers etc, Setu 
(dam ) is a barrier for the bank; that is to say, this one is the barrier for 
immortality which is on the other side of the oceanof worldly existence, 
The word Atman without any limiting adjuncts, has its primary sense 
denoting the Highest Brahman. Atman is, indeed, one who secures, In his 
case alone, is possible the pervading nature, by being the controller of every- 
thing else other than himself. Therefore, that also is the expression referring 
to him alone, 

‘Who omniscient, all-knower’ (Mu. 1-1-9) 
and others—such subsequent words refer to the Highest Brahman alone. Being 


we 


Para 179 | strana [ 349 


‘dad RRL GIT ETAT ” (AT. 9212 ) 
? f 5 

“FRI! BRETT FET RANA TITRIAT: (aT. V2 ) 
gia Aaa | | 

*aeor ATTA: ? (gy. wag’) 
zeata quieaeaait Bax | 

‘ssaTaara sea fsa | 

wee Fier: WRT ATT? (@. ar. 3192 ) 


afa cardial aarAaoicara aaa ARIAT NAAM eae: TAH LaBay, 
AACA WHA FST fasiayd aT: Taw, eeqararg | cafaciq 
TRENT TAIT TATATAPTOSTY AZ ft 
Wald CTATASTT SAT RIAA TAT Ut” (ata «ig ) 
gia | anya A Ba aITEy WERT Ln 
(180] gaa qagay:— 


TRI TTISAET II 2 Il 


the support of the arteries is possible also in its case, on account of the des- 
cription in the Sruti— 

‘The Paramatman is well established in the midst of that 
flame’ (Na. 13-2) 

beginning with 

‘Ceaselessly, by the arteries, however, he hangs lustrous like 
the sky.’ (Na. 13-2) 

‘Born wm various ways’ (Mu. 2:2:6) 

also can be properly construed with the Highest Brahman, on account of the 
description in the ( Sruti ) passage : 

‘Not being born, he is born in various ways: the wise men 
know well his birth.’ ( Tait. A. 3-13) 

that the highest Purusa is born at will, endowed with the form, configuration, 
qualities and characteristics belonging to the various species, without even 
abandoning his own nature, for being fit to be resorted to by the gods etc, 
The Smrti also (declares ) to the same effect.— 

‘Although being unborn, (though) of an wnperishable nature, 
though being the overlord of creatures, presiding over my own 
Prakrti, I am born by my own wonderful power.’ ( Gita. 46) 

Being the abode of the means (forthe use) of the Jiva, mind etc., is 
appropriate in the case of the Highest alone, the support ofall. w1y 


[180] And for this reason also, the highest Purusa (is the abode )-—~ 


And on account of the reference to his being approached by the 
Released. ti 2 1) 
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This Purusa who is the abode of the heaven, the earth, etc. is referred 
to as fit to be approached even by those released from the bondage of worldly 
existence, in 

‘When the Seer sees the Purusa golden-coloured, the agent, 
the Controller, born of Brahman, then the wise one, having shaken 
off ment and demerit (and thus becoming) bBlo'less, attains to the 
maximum equality (resemblance )’ ( Mu. 3-1-3 ) 

‘As rwers trickling down, disappear into the sea, giving up 
(their indwidual) names and forms ; so, the wise one completely 
freed from name and form goes unto the shining Purusa higher 
than the Ingh.’ ( Mu. 3-2-8) 


Those free from the bondage of the worldly existence alone are those 
with merits and sins shaken off, blotless, and freed from name and form. 
Worldly existence is, indeed, the sharing of name and form prompted 
by the contact with the non-sentient dependent upon merits and sins. 
Therefore, the Purusa, the abode of heaven, earth etc., (and) pointed out as 
being fit to be reached by those with merits and sins shaken off, those that 
are blotless, bereft of the contact with the Prakrti, (and) who have 
attained to the maximum resemblance with the Highest Brahman, is the 
Highest Brahman alone, 12 Ul 


Thus having proved that it is the Highest Brahman by the words 
peculiar to the Highest Brahman, ( the Sutrakara ) says, —evenon account of 


the absence of the words peculiar to the inmost Self, this one is the Highest 
alone, 


( The abode is) not the ( Pradhana to be inferred by) inference, on 
account of the absence of the word ( denoting) that and (not) the )Prana- 
hearer (the Jiva) u30 
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Just as in this Section, Pradhana is not the thing propounded on account 
of the absence of the words propounding Pradhana, similarly, the Prana- 
bearer also —this is the sense. Anumana is what is inferred,—the Pradhana 
mentioned by others, is spoken of; or Anumana (so called ) on account of its 
being understood by inference, Atacchabdat, that is to say, on account of the 
absence of the word denoting that. (Atat—na tatis) an Avyayibhava 
(adverbial compound), indeclinable, there being the negation of an entity. 131 

{181] And for this reason also, not the inmost Atman— 

On account of the reference to difference i 4 \\ 

By such passages as— 

‘On the same tree, the Purusa sunk deep, being infatuated 

owing to helplessness, feels aggrieved; when he percewes another, 

the acceptable Lord, his greatness, then, he has his grief removed.’ 

( Mu.3-1-7; Sve. 4:7 ) 
this one is referred to as being different from the Jiva. Being infatuated, 
Anigaya—by the Prakrti that has become the object of enjoyment, the Jiva 
grieves. When this one sees the Controller of all, other than himself. satished, 
and the greatness of this Lord, in the form of the regulating of the entire 

world, then he becomes free from grief. 11411 

On account of the context 1511 

That this is the context about the Highest Brahman 1s propounded 
just in ( the Sttra ) 

“The one possessed of invisibility eic,, On account of the 
statement of the characteristics, * (Br. Su. I. 2. 22) 


We have removed here merely the doubt about the abrupt breaking of the 
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context, owing to the connection with the arteries, being born in various 
ways, and being the support of the mind and the Prana. 5 i 

And on account of abiding and eating. 161 

In ( the passage ) 

‘Two birds (with good feathers) being together, friends, cling 
on to the same tree: one of the two eats the sweet fruit of the 
Pippala: and not eating, another continues to look on” (Mu. 3-1:1) 

is propounded eating (enjoying) the fruit of Karmanon the part of one, 
and merely abiding in the body owing to being refulgent even though not 
eating ( enjoying ) the fruit of Karman, on the part of the other. There the 
one alone, not eating (enjoying) the fruit of Karman (and) refulgent, 
omniscient, the bridge (dam ) for immortality, the Atman of all,— deserves 
to be the abode of heaven, earth etc., (and) not again the inmost Atman, 
eating (enjoying) the fruit of Karman (and) grieving. Therefore, it is 
established that the Paramatman (is) the abode of the heaven, the earth 
etc, NON 
Here ends the Dyubhvadyadhikarana (1) 

[182] The Bhuman (‘is the Paramatman ) on account of the teaching 
in addition to the deep-sleep-calm 7 ( Adhikarana 2—Sitras 7-8) 

The followers of the Chandoga, ordain as under— 

‘Where one sees not anything else, one hears not anything 
else, one knows not anything else,—that (is) the Bhiman (Big); 
but where one sees anything else, one hears anything else, knows 
anything else —that is Little." ( Cha. 7-241 ) 

There this word Bhuman ending with atermination indicating a state 
( of being ) is dilated upgn etymologically, To explain the same in detail-- 
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‘ae seater’ ( BT. vl9i2 ) 
fa ssetq aafdearaqisey, 

‘ambag aay’ (BL via ) 
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[183 ] ae aaeqa — and Waa wea, Sa aaa 7 
aia tie gma? sean, sft | Ha: 7 
The word Bahu is mentioned among (the words) Prthu etc. Then, when 


the termination man, is applied in accordance with the Sutra— 
‘To Prthu etc. (the termination) I or man’ 





( Pa. Sa. 5-1-122 ) 
and according to the Sutra— 
‘There is the elision of Bahu, and there is Bhi (in place ) 
of Bahu’ ( Pa. Si. 64-158) 
when there is the modification in the stem and termination, (the word ) 
Bhtman is formed. Bhtman, that is to say Bahutvam (bigness). Here, 
again, the word Bahu denotes bigness, and not number, on account of the 
mention in the Sruti of its being the counter-entiny of Alpa (little ), in 
(the passage ) 
‘Where one sees anything else ..., ... that is Little.’ 
( Cha. 7-24+1 ) 
—And definitely on account of its being meant for propounding the counter- 
entiny, viz. the object possessed of characteristics pointed out by the word 
Alpa, it is ascertained that (this word) points out to the object possessed of 
characteristics, (and) not merely the characteristics. Thus, therefore | 
Bhtman, that is to say, big—This is the sense. And here the Atman is 
apprehended as having the distinction of bigness, on account of the winding 
up of the same ( Atman ) in 


‘Atman alone is all this’ ( Cha. 7-25+2 ) 
after having taught the knowledge about Bhiman, beginning with 
‘The Atman-knower crosses over grief.’ ( Cha. 7*1-3 ) 


[183] Here it is doubted—Is this one characterised by the quality of 
higness, the inmost Atman, or the Highest Atman? What (is) proper? 
The inmost Atman. Whence? In respect of objects beginning with Name 
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seqnigal was faqzias, saadaritin feancqaadiqeinaaad | asada 
and up to Prana, taught as being the objects of worship, to Narada, who 
had approached as an humble pupil with a desire to know Atman, ( saying ) 
‘This very thing has, indeed, been heard by me, from people 
like Your Reverence, that the Atman-knower crosses over grief,’ 
( Cha. 7:1:3 ) 
—There are seen questions in respect of (entities ) prior to Prana such as 
‘Is there, Your Reverence, something bigger than name?’ 


( Cha. 7-1-5 ) 
‘Is there, Your Reverence, something Ingger than speech ?' 
( Cha. 7°2:2 ) 
and the answers as 
‘Speech, verily, (is) bigger than name’. ( Cha. 7-2-1) 
‘ Mind, verily, (is) bigger than speech’. ( Cha, 7 3-1) 


But (this ) we do not notice in the case of Prana. Therefore, it is appre- 
hended that this instruction about Atman ends only up to Prana; so that here 
the one pointed out by the word Prana, is the inmost Atman, the companion 
of Prana and not merely a particular wind. The Sruti passages like 

‘Prana, verily, (1s) the father; Prana, verily, (is) the 
mother * (Cha. 7-151) 
make one comprehend the sentient nature of Prana, on account of the words 
of reproach consequent on being the slayer in respect of one insulting the 
father etc., while living, by ( words ) 
‘The slayer of the father... the slayer of the mother’ 
( Cha. 715-2) 
and on account of the absence of the words of reproach in respect of even one 
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insulting bitt2rly the same, when without life; one fitfor being slain is the 
sentient alone, pointed out by the word Prana. It is ascertained that this 
Prana pointed out as fit for being slain is the inmost Atman on account of the 
perception of destruction and non-destruction, referring to the presence and 
absence of insult in respect of non-sentient beings and sentient beings without 
any vital breath, And for this very reason, it should not be wrongly 
considered that the one pointed out by the word Prana is not the 
Highest owing to the introduction of the illustration of the spokes 
and the nave etc. on account of the absence of any contingency of injury 
Cor, killing) regarding the Highest, and on account of the appropriate 
nature of the illustration of the spokes and the nave in respect of the inmost 
Atman alone, because the entire non-sentient other than the Jiva, which is 
the means of the enjoyment of what is to be enjoyed by that (Jiva), has its 
existence dependent upon Jiva. And this same one is the Bhtiman pointed 
by the word Prana ; on account of the Section about Prana not being cut off 
before the direct mention of the word Bhiiman, because there is the absence 
of the question (like )—JIs there, Your Reverence, anything bigger than 
Prana? —and of an answer (like )—This one, verily, is bigger than Prana— 

And further, having spoken of the over-bold statement of the Prana~ 
knower, having made one recognise the same in ( the passage ) 

‘Him alone, this one, verily again, speaks over-boldly' 
( Cha. 716-1) 
—having taught speaking the truth in the case of him 
‘Who speaks in an over-bold manner by truth’ 
( Cha. 7-16-1 ) 

as being the part of the worship of Prana ; having taught in (the passage ) 
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‘When, verily, he knows well, then he speaks the truth’ 
( Cha. 7:17-1 ) 

the right knowledge of Prana as Prana is, pointed out before, as being . 
subordinate to the truthful speaking fit for being resorted to; having taught 
also, for its accomplishment thinking, faith, devotion, effort; and having taught 
the knowledge of the form of happiness pertaining to the nature of the inmost 
Atman referred to by the word Prana, which is the destination to begin with, 
the fulness of that happiness is taught in ( the passage ) 

‘Bhuman alone, (is) again, fit to be desired to be known. : 

( Cha. 7:23-1 ) 

And in this way, there would be non-contradiction with the introduction as 
well,—in 

‘The Atman-knower crosses over grief’ ( Cha. 7:1°3 ) 
because, it is taught that the form divested of Avidya of the inmost Atman 
alone is fulness ( abundance ) of happiness, Therefore, the one particularised 
by the quality of Bhiiman (is ) the inmost Atman. Because in this way the 
one particularised by the quality Bhtiman (is ) the inmost Atman,— for this 
very reason, having begun with 

‘IT alone below; I abovev ( Cha. 7°25°1 ) 
in respect of the inmost Atman, the I-entity, (the Sruti ) teaches the glory 
of the inmost Atman in (the passage ) 

‘I, alone, (am) all this.’ ( Cha. 7*25:1 ) 
In this way when the nature of the inmost Atman is ascertained, the remain- 
ing part of the passage has to be construed in conformity with that—This 
( prima-facie view ) being reached, ( this ) is stated jn reply— 

44q 
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{184] ‘On account of the teaching in addition to the deep-sleep- 
calm * the one particularised by the quality Bhtman is not the inmost Atman, 
but on the other hand, the Paramatman. Whence? On account ‘of the 
’ teaching in addition to the deep-sleep-calm. Sathprasada—the inmost Atman, 
on account being well-known as such in the Upanisads — 


‘This Samprasada rising up from this body, having attained 
to the highest light, emerges in his own form,’ ( Cha. 8-3-4 ) 


The sense is— On account of the instruction about the one particularised by 
the quality of bigness denoted by the word Satya, being more than the 
Sathprasada, the inmost Atman. And the one denoted by the word Satya is 
the Highest Brahman. This is what is (intended to be) said— 


Just as in respect of (entities) beginning with nameand ending with 
Prana—each succeeding (thing) being spoken of as being superior to each 
preceding ( thing ), the succeeding ( things ) are separate ( things ) from the 
preceding; so, the one denoted by the word Satya pointed out as being parti- 
cularised by the quality of Bhtman, as being superior to the inmost Atman 
pointed out by the word Prana, is definitely another entity from that. For this 
reason, the Highest Brahman, called by (the name ) Satya is taught as being 
Bhtiman, because the one pointed out by the word Satya is Bhuman. To the 
same effect says the Vrttikara—Bhtman alone, again—Bhiiman (means ) the 
Highest Brahman, on account of the teaching about this as beyond the 
Atman in gradual succession, beginning with name etc. 


If it be objected—How is the teaching about Satya as being over and 
above the one pointed out by the word Prana, known ?—( We reply )—Having 
mentioned the Prana-knower as talking big in 


= 
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‘But he, this one, verily, seeing thus, thinking thus, knowing 
thus, becomes one talking big.’ ( Cha. 7°15*4 ) 
( the passage ) 


‘Who speaks in an over-bold manner by truth’ 
( Cha. 7*16°1 ) 
éxcludes by the word Tuthe one talking big, owing to his knowing the 


Satya (truth ) from the previous big-talker. For this very reason, there is 
no recognition of the one talking big about the Prana in ( the passage ) 


‘But this one, verily, speaks boldly.’ ( Cha. 7:16+1 ) 


Therefore, it is known that the Satya, the cause of his talking big, is superior 
to Prana, the cause of the previous big-talking. 


I say (says the objector )— Talking about Satya on the part of the 
Prana-knower, is taught as being an auxiliary (part). And so, it is stated 
there is no abrupt break of the context— ( Our reply is )— This is not proper. 
By the word Tu ( but ) is apprehended the big talker himself as different, and 
not again, only something patticularised by being a part of Satyavadana 
(talking about the truth) in the case of that same big-talker. In 
(passages) like—But this, verily, the Fire-worshipper, who speaks Satya- 
on account of the non-apprehension of another fire-worshipper, there is the 
statement about the Satyavidhana being subordinate, in the case of the Fire- 
worshipper already apprehended— this cumbrous course has to be resorted to 
(in explaining the passage). Here, however, the Highest Brahman denoted 
by the word Satya is apprehended as the cause of another big-talker being 
there. The word Satya again is used to denote the Highest Brahman in 
passages like— 
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‘ Existence (Satya) Knowledge, Infinite Brahman’ (Tait. 2-1-1) 
Therefore, because being superior to the preceding one is possible in the case 
of the big-talker devoted to that, his being different, rightly established in 
the passages themselves, should not be taken exception to. Being a big-talker 
is, indeed, talking about anentity, one’s object of worship, transcending 
anything else owing to its being the goal of human life. Talking big on the 
part of the Prana-knower is there on account of his speaking about the inmost 
Atman pointed out by the word Prana, his object of worship, transcending 
the objects of worship, beginning with name and ending with quarters, And 
because on account of the human purpose being subject to excess (capable 
of being surpassed ), in his case also, there is the direct talking big on the part 
of one speaking of the Highest Brahman, the object of worship, owing 
to its being the unsurpassed human purpose in life, it is stated 

‘But this one, verily, speaks boldly, who speaks boldly by 

Satya.” ( Cha 7:16°1 ) 
Satyena—There is the instrumental case showing being chatacterised by one 
who talks big—being characterised by Satya, the Highest Brahman, the object 
of worship—This is the sense, And for this very reason, thus the pupil prays— 


: That I, Your Reverence, I may talk big, characterised by 

Satya, (Cha. 7-161 ) 
And the preceptor says— 

‘Satya alone has to be desired to be known.’ (Cha. 7-161) 


And there is stated the origination of the one pointed out by the word Prana, 
from the Atman in the passage— : 





‘From Atman, the Prana.’ ( Cha 7-261 ) 
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Therefore, it is known that the Atman introduced in 

‘The Atman-knower crosses over grief’ ( Cha. 71:3 ) 

is different from the one pointed out by the word Prana. 

As to what has been stated— That on account of the absence of the 
question— Is there something, Your Reverence, bigger than Prana ?— and the 
reply (there to) — This one is bigger than Prana — it is understood that the 
teaching about the Atman, introduced here, culminates into the teaching 
about Prana—( We reply )—that is improper. Not, indeed, is to be 
understood merely by question and answer, being a different thing; 
because that is possible, even by another means of proof. And another 
means of proof has been stated. This is the intention in not asking 
the question—Is, Your Reverence, anything bigger than Prana? In 
respect of non-sentient things beginning with name and ending with quarters 
being taught as going successively beyond and beyond in consideration of the 
purpose in human life being higher and higher, the preceptor has not 
declared talking big in the case of those knowing those various entities. 
By him, however, thinking that there is the maximum bigness of the purpose 
in human life in the case ofone knowing the right nature of the inmost 
Atman pointed out by the word Prana, has been spoken of, the talking about 
the thing beyond, in 

‘He, this one, verily, seeing thus, thinking thus, knowing thus, 
becomes one talking big.’ ( Cha. 7°15°4) 
Therefore, thinking that the instruction about the Atman has come to an end 
just there, the disciple did not ask further; the preceptor, however, thinking 
that this too admitted of excess, of his own accord introduced the Highest 
Brahman denoted by the word Satya, which is the human purpose in life 

admitting of no excess, in 
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‘But he, verily, talks big who speaks in an over-bold manner 
by Truth.’ ( Cha. 7-161 ) 


The pupil on his part also, on the introduction of the Highest Brahman, the 
highest purpose in human life, implored ( thus )— 

‘That I, Your Reverence, I may talk big’ (Cha. 7516-1 ) 
with a desire to know its nature and the proper mode of its worship. Thén 
having taught for the sake of proving talking big, the cause of the realisation 
of Brahman, the worship of Brahman, as the means of realisation of Brahman in 

‘Truth (Satya) alone, however, is to be desired to be known’ 

( Cha. 7-16:1 ) 
—having taught the meditation on Brahman, the méans for that in 
‘ Meditation alone, is however, to be desired to be known’ 


( Cha. 7-181 ) 
—having taught Faith in Brahman, the means for hearing in 
‘Faith alone, however, is to be desired to be known’ 
( Cha, 7:19°1 ) 
—holding that hearing is already implied by the instruction about meditation, 


because meditation is calculated to stabilise hearing; having taught devotion 
to it, the means of ( securing ) it, in 


‘Devotion alone, however, is to be desired to be known’ 


( Cha. 7-201 ) 
—having taught mental effort also, being of the nature of effort for securing 
that (and ) the means thereof in 


‘ Mental effort, alone, however, is to be desired to be known’ 
( Cha. 7:21-1 ) 
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‘ Happiness, alone, however, is to be desired to be known’ 

( Cha. 7-22-1 ) 
because Brahman is to be known as having the nature of happiness, which is 
denoted by the word Satya, which is the destination, for the sake of perfecting 
the action of the nature of the introduction of hearing etc.; —having taught 


‘Bhiman alone, however, is to be deswed to be known’ 
( Cha. 7-231) 
on the ground that the same Brahman of the nature of happiness, is to be 
known as having abundance admitting of no excess, because abundant happi- 
ness admitting of no excess is alone the highest human purpose in life,—now 
is stated the characteristic of Brahman constituted of happiness admitting of 
no excess, in 


‘Where one sees not anything else, one hears not anything 
else, one knows not anything else; that 1s the Bhiman (Big ).’ 
( Cha. 7:24-1) 
This is the sense— When Brahman constituted of happiness, admitting of no 
excess is being realised, the experiencer does not see anything else than that, 
on account of the entire aggregate of things being included in the nature of 
Brahman and its manifestations, So, one experiencing Brahman characterised 
by the quality of manifestations ( glory ), asynonym for overlordship, (and) 
of the nature of bliss admitting of no excess, does not see anything else on 
account of the absence of any entity other thanthat. And everything fit to 
be experienced being of the nature of happiness alone, he does not see misery, 
That alone, indeed, is happiness which, being experienced, becomes agreeable 
tO a person, 
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[185] lsay (says the objector ) —This same world being experienced 
as different from Brahman and being constituted of misery (and) constituted 
of limited happiness— how can it be constituted of happiness alone, when 
being experienced as the manifestation of Brahman, and as having that as the 
Atman ? —( To this objection ) is stated (in reply )— 

The entire world being experienced as different from Brahman becomes 
misery or limited happiness in conformity with the various Karmans, for the 
Ksetra-knowers (individual Souls) subject to Karman, Therefore, on account 
of the experience of the world being experienced as different from Brahman, 
and as being characterised by limited happiness and misery, owing to its being 
different being caused by Karman, that same world becomes happiness alone, 
included in the realisation of Brahman, particularised by the quality of mani- 
festation, for one freed from Avidya of the nature of Karman, Just as the milk 
being drunk by one affected by bile, becomes conducive to little happiness or 
to producing a contrary effect, in accordance with the degree of the intensity 
of the bile; that same milk is for happiness alone, in the case of one not 
affected by bile. Just asa plaything given by the father, not conducive to 
agreeableness, when not looked upon in that light in the case of a prince, 
becomes exceedingly agreeable when looked upon in that light: in the same 
way the world does become conducive to happiness admitting of no excess 
alone, the world being looked upon as having that (Brahman) as the Atman, 
Cand) as a recreation— means for Brahman having the nature of bliss 
admitting of no excess, the mine of unlimited excessive (and) innumerable 
auspicious qualities. Therefore, one experiencing Brahman patticularised by 
the overlordship of the world, constituted of unlimited happiness, 
admitting of no excess, does not behold anything else beyond that and beholds 
not misery, —This same, the remaining passage propounds— 
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‘He, verily, this one, seeing thus, thinking thus, knowing 
thus, he becomes self-lomng, self-sporting, self-uniting, self-rejoicing, 
self-ruler: of him there is movement at will in all the worlds; 
but those who know otherwise, ‘than this loyal to another king,— 
they have perishable worlds; of them there is no movement at will 
in all the worlds’. ( Cha. 7-252 ) 

Svarat—not subject to Karman; Anyarajanah—subject to Karman. 
And likewise ( the following passage ). 

‘The Seer sees not death, neither disease, nor misery. the 
Seer, verily, sees all, secures everything from everywhere.’ 

( Cha. 7:26:2 ) 
And the nature of Brahman as bliss admitting of no excess, is fully 
expounded here in 

‘Constituted of bliss on account of repetition.’ 

( Br. Sa. I. 1-13) 
Therefore, Bhiman is the Highest Brahman on account of the teaching that 
Brahman, an entity different from the inmost Atman pointed out by the word 
Prana (and) denoted by the word Satya,is Bhiman n7u 


And on account of the propriety of the attributes 18 


[186] Whatever attributes are ordained in the Sruti in the case 
of this Bhtiman, they also are proper in the case of the Highest alone. Indeed 
the attributes such as, natural immortality in 

‘This is immortality’ (Cha. 7-241) 
wR 
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—not having any other support, in 


perenne 


‘In one’s own greatness’ ( Cha. 7-24°1 ) 
—being the Atman of all, in 

*‘ He alone is all this? ( Cha. 7:25-1 ) 
beginning with 

‘He alone down below’ (Cha. 7:25°1 ) 
—being the producer of everything, Prana etc. in 

‘From Atman, Prana’ ( Cha, 7°26:1 ) 


belong to the Paramatman alone. 
As to being the Atman of all being taught (in passages) beginning with 
‘I alone, down below’ ( Cha. 7-25-1 ) 
that is the worship taught, of Brahman particularised by the qualities of 
that Bhtman, in theform ‘I’, on account of the introduction of the 
instruction in the form ‘I’ in ( the passage )— 
‘And, now, the instruction of Ahambara.’ 
( Cha, 7:25-1 ) 
It has been declared in the Brahmana passage dealing with the inner Controller, 
that the Paramatman is indeed the Atman even of the inmost Atman, the 
‘I’entity. Therefore, because on account of the culmination of the inmost 
entity in the Paramatman, the word ‘I’ also culminates into the Paramatman, 
there is this instruction in the form ‘1’ for the purpose of meditation upon 
the Paramatman as having the inmost Atman as the body. On account of the 
Paramatman being the Atman of all owing to his having everything as his body, 


the Paramatman is the Atman also of the inmost Atman. And that same is 
mentioned, —beginning with 
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‘And now, therefore, the instruction about the Atman’ 
( Cha, 7-25+2 ) 
and ending with 
‘ Atman alone is ail this,’ ( Cha. 7-25+2) 
In order to expound this same, the origination of everythingis spoken of as 
from the Patamatman, who is the Atman even of the inmost Atman, in the 
passage beginning with— 

‘Indeed for him, this one again, seeing thus, thinking thus, knowing 
thus, — from Atman, Prana: from Atman, Ak@sa’, (Cha. 7-26°1) 
There is the origination of everything from the Paramatman, stationed as the 
inner Controller of the worshipper,— this is the sense. Therefore, the worship 
of the I-form should be gone through for the purpose of the firm establish~ 
ment of the knowledge of the Paramatman as having the inmost Atman as his 
body. Therefore, it is established that the one particularised by Bhuman is 

the Paramatman. 8 tt 


Here ends the Bhumadhikarana (2) 


[187] The Imperishable (is the Paramatman) on account of its 
supporting the end of the sky. 9 tt ( Adhikarana 3, Stitras 9-11 ) 
The followers of the Vajasaneyi ( school ) ordain in the Section dealing 
with the questions of Gargi, 
‘ He, verily, said— This, verily, is (O) Gargi, that Imperish- 
able which the Brahmanas speak about as not gross, not atomic, 
not short, not long, not red, not oily, not having a shadow". 
(Br. 3:8°8 ) 
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etc, There (arises) the doubt—Is this Aksara, Pradhanaor Jiva or the 
Paramatman? Whatis proper (here)? Pradhana. Whence? On account 
of the word Aksara being found used (in the sense ) of Pradhana, in 

‘The Highest is beyond the Aksara’ (Mu. 21:2 ) 
etc, and because there isthe proper co-ordination of being not gross etc., 
there (in Pradhana ) alone. Ifit is objected to, that the word Aksara is 
used to point to the Highest also in 
‘By which that Aksara is known’ ( Mu. 1+1°5 ) 
étc. (the Pirvapaksin says)—No, because of the two—something well-establi- 
shed by other means of proof and something well-established by Sruti,— what 
is well-established by other means of proof, comes to be apprehended first, on 
account of the absence of any contradiction with the acceptance of what is 
apprehended. And further, when it is propounded that everything existing 
in the three times has for its support the Akasa, the cause in (the passage ) 
beginning with 
‘What is, (O) Gargi, above the heaven, and what is on 
this side of the earth?’ ( Br. 3°8:7 ) 
and when it was asked — what is the cause of even the Akasa, and what is 
its support? —1in (the passage ) 
* ‘In what, indeed, is the Akasa woven warp and woof?’ 
( Br. 3-8-7 ) 
the answer given viz.— Aksara is apprehended as Pradhana, well-established 
by other means of proof, (and ) being the support of that, owing to its being 
the support of all modifications. Hence Aksara is Pradhana, —This ( prima- 
facie view ) being reached, (this ) is stated ( in reply — 
‘The Imperishable ( is the Paramatman ) on account of its supporting 
the end of the sky.” The Imperishable — the Highest Brahman. Whence? 
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On account of its supporting the end of the sky. Ambarasya, —of Akasa: 
antah,—the unmanifest, being the end ; that is the Ambarantah, on account of 
the support of that—that isto say (it yavat),—on account of the teaching 


of this Aksara as ‘being the support ofthat. This is the sense— Here in 
( the passage ) 


‘In what, indeed, is the Akasa woven warp and woof? * 

( Br. 3:8°7 ) 
what is pointed out by the word Akasa is not the sky with the wind, but 
the unmanifest, the end of that. Therefore, the Aksara being spoken of as 
the support of eVen that unmanifest, does not deserve to be the unmanifest. 


[188] Isay (says the objector) — How is it known that the one 
pointed out by the word Akasa is not the one with the wind? It is stated 
(in reply ) ~ When it is stated 


‘What is, (O) Gargi, above the heaven, and what is on 
this side of the earth, what 1s in between, these heaven and earth; 
and what is said as past, present and future,—all that is the 
Abasa alone woven warp and woof’ (Br 3-8-4) 


the Akasa pointed out as the support of the aggregate of modifications 
existing in the three worlds, does not deserve to be the Akasa with the, wind; 
because that also is included within the modifications. Therefore, here it is 
apprehended that the one pointed out by the word Akasa is the subtle 
element (of that name). Therefore, it is asked — what is the support of 
even that subtle element ?— in ( the passage ) 


‘In what, indeed, is the Akasa woven warg and woof?’ 
( Br. 3*8°7 ) 
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Therefore, the Aksara being pointed out as its support does not deserve to 
be the Pradhana. 


As to what is stated viz.— what is well-established by other means 
of proof is apprehended prior to that well-established by the Sruti—it is 
not so, because the word Aksara does not stand in need of any other means 
of proof in giving its own sense by the power of its component parts. By what 
means of proof the nature of the meaning is apprehended at the stage of 
cognising the correlation, that is not necessary at the stage of understanding ic. 

uon 

( The Pirvapaksin says ) —(Well then) if so, let Jiva be the one pointed 
out by the word Aksara, on account of the propriety of his being the support 
of all the non-sentient objects, right up to the subtle element, and on account 
of the propriety of the qualifying attributes not-gross etc, that are being 
mentioned. And because the use of the word Aksara is seen to point out also 
to the inmost Atman in 


‘The unmamfest is merged into the Imperishable, whose body 
is the unmanifest, whose body 1s the imperishable.’ ( Subalopanisad ) 
‘All the beings are the perishable: the Immutable is called 
the imperishable.* ( Gita. 15-16 ) 
etc, Here the answer ( is )— 
And that (support) due to (his) command 1101 


And that—support of the end of the sky—is due to the command alone 
of this Imperishable,— This is taught ( by the passage ) beginning with — 
“By the command of this Imperishable, verily, (O) Gargi, 
the Sun and the Moon stay on, supported, By the command of 
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this Imperishable, verily, (O) Gargi, the heaven and the earth stay 

on, supported, By the command of this Imperishable, verily, (O) 

Gargi, twinklings, Muhirtas, days and nights, fortnights, months, 

Seasons, years,— (all) these stay on supported.” CBr. 3-8-9) 
Prasdsana—the forceful command. And nor is such being the support of 
all entities, dependent upon one’s own command, possible in the case of 
the inmost Atman, even in both the states, —the bound as well as the 
free. Hence, the Purusottama alone is the commanding Imperishable 1101 


And on account of the exclusion from the state of another 1) 11 1! 


Anyabhava—the state of being another, the state of Pradhana etc, 
Being different from the highest Purusa, on the part of this Imperishable is 
repudiated in the remaining passage— 

‘That, verily, this Imperishable, (O) Gargi, being ( itself ) 
unseen, ts the Seer; unheard, the Hearer; unthought of, the Thinker; 
unknown, the Knower, No one other than this, is the Seer; no one 
other than this, is the Hearer; no one other than this, is the 
Thinker; no one other than this, is the Knower. In this very Imperi- 
shable, indeed, (O) Gargi, is the Akasa woven, warp and woof.’ 

CBr. 38:11 ) 
Here, on account of the teaching about (this) being the Seer, Hearer etc., being 
the non-sentient element and Pradhana, of this Imperishable is repudiated, 
and being the inmost Atman is repudiated on account of the teaching about 
( Aksara’s ) being the seer of all, although itself being unseen by all. Therefore, 
this exclusion from the state of another, confirms the Imperishable being the 
highest Purusa. 
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Or, thus the repudiation from the state of another (can be explained )— 


Anyabhavavyavrtti—the repudiation of the existence of another. Just as 
this Imperishable, being unseen by others, and being also the Seer of others, 
is the support of everything other than itself; similarly there is nothing else, 
unseen by others, and being the Seer of this, which is the support of this— 
thus declaring, the remaining passage 


*No one other than this, the Seer.’ CBr, 38-11 ) 


etc. denying the existence of another, repudiates this Imperishable being the 
Pradhana or being the inmost Atman. 


And further, by ( the passage ) 


‘By the command of this Imperishable, verily, (O) Gargi, 
men praise those who give (gifts), the gods, the sacrificer; and the 
fathers associated with them the Darvi offering’ ( Br. 3-8-9) 


it is known that the one at whose behest all rites according to the Scriptures, 
and the Smrtis, such as sacrifice, charitable gifts, oblations, proceed,— that 
Imperishable is the Purusottama alone, the Highest Brahman, Moreover, 


‘Who verily, (O) Gargi, not knowing, in this world offers 
oblations, sacrifices, practises penance for many thousands of years,— 
that (all) becomes for him, having an end. Who, verily, not 
knowing this Imperishable, (O) Gargi, departs this world, he is - 
mean. On the other hand, who knowing this Imperishable, (O) 
Gargi, departs this world, he is the Brahman-knower.’ ( Br. 3°8:10 ) 
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—Thus it is established—By the ignorance of which there is the attainment to 
worldly existence, and by the knowledge of which there is the attainment to 
immortality, that Imperishable is the Highest Brahmanitself. 11 y 
Here ends the Aksaradhikarana (3) 
[189] On account of the reference, the object of reflection, he (is the 
Paramatman ) 1 121) ( Adhikarana 4, Sutra 12 ) 


The followers of the Atharvana ( Veda) read in (the Section dealing 
with ) the questions of Satyakama— 
‘ Who, again, would be contemplating upon this highest Purusa 
by means of ths same Om with its three measures (matra), he, 
merged in the light, the Sun, as the serpent is freed from the slough, 
he, indeed, freed from sins, verily, thus, he is lifted up to the 
Brahmaloka by the Samans; he reflects upon the Purusa residing 
in the body (city), beyond this high— this cosmic Jiva,’ 
( Pra. 5°5 ) 
Here, the words Dhyayati, and Iksati refer to the same thing, on account of 
Iksana resulting in Dhyana, on account of the object of contemplation being 
the destination, after the maxim 
‘Whatever thought a man entertains in this world’ 
( Cha. 3:14-1 ) 
and on account of the recognition of the entity as being the object in 
both the cases as the highest Purusa. 

There it is doubted— Is this one pointed out as the highest Purusa ( in 
the accusative case ) the four-faced one ( Brahmadeva ), the cosmic Jiva, the 
Lord of the Egg, or the Purusottama, the all-controller? Whatis proper 
(here )? The cosmic individual Soul. Whence? Beginning with 
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‘He who, verily,  ndeed, amongst men contemplates, Your 
Reverence, upon that Om up to death—which world, verily, does he 
conquer by that?’ ( Pra. 5-1) 
—having declared the acquisition of the human world by one worshipping the 
one-measure Om, having announced the acquisition of the mid-region by one 
worshipping the two-measure (Om)—it is known that the world of Brahma 
being announced as the destination for one worshipping the three-measure 
(Om), beyond the mid-region, is the world of the four-faced (Brahmadeva ) 
having the form of the cosmic Jiva, And the Lord of that, being seen by one 
who has reached that, is the Four-faced ( Brahmadeva ) himself, And 


‘Beyond this high, this cosmic-dJiva,’ ( Pra. 5:5) 


is appropriate only when the Four-faced, cosmic Purusa, residing in the 
Brahmaloka, (is regarded ) as higher than the Purusa, the individual Soul, 
tangible with the body, sense-organs etc., beyond the body, sense-organs etc. 
Therefore, the highest Purusa being pointed out here, is the Four-faced 
( Brahmadeva ), the cosmic Purusa. When it has been thus ascertained 
the nature of the Four-faced one, qualities like being bereft of old age, are 
to be somehow construed--This ( prima-facie view ) being reached, we say 
(in reply )— 

*On account of the reference, the object of reflection, he (is the 
Paramatman )’. The object of reflection, he, the Paramatman. Whence? On 
account of (such a) reference. The object of reflection is, indeed, referred 
to as being the Paramatman. To explain the same in detail—In the verse cited, 
referring to the object of reflection, 


‘The wise one reaches by the support, the Om alone, what- 
ever is tranquil, ageless, wmmortal, fearless, and highest’ ( Pra, 5-7) 
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being the highest, tranquil, ageless, fearless, immortal is, indeed, the nature 
of the Paramatman alone, from the Sruti passages such as 


‘This 1s immortal, fearless, this is Brahman’ (Cha. 415-1 ) 





and in 


‘Beyond this Ingh, this cosmic-Jiva’ ( Pra. 5:5 ) 


the reference 1s of the Paramatman alone and not of the four-faced Brahmadeva, 
on account of him (Caturmukha) also being comprehended by the word 
Jivaghana: for, he is called Jivaghana who is possessed of a body due to Karman, 
and that is described in the case of the Four-faced (Brahma ) also in 


‘Who fashions up Brahma before’ ( Sve. 6°18 ) 
etc., Asto what has been stated —It is undgstood that the Brahmaloka 
pointed out as being above the mid-region world, is the world of Brahmadeva, 
(and hence ) residing there is the Four-faced ( Brahmadeva )— ( we say )— 
That is not proper. Whenit has been ascertained that the object of 
reflection is the Paramatman in ( the passage ) 

‘Whatever 1s tranquil (qmet), ageless, 2mmortal, fearless’ 

(Pra. 5°7 ) 


etc, the Brahmaloka pointed out as the place of one reflecting cannot be the 
decaying world of the Four-faced (Brahma). And further, what is being spoken 
of as the destination for one freed from all sins, in ( the passage ) 


‘As the serpent is freed from the slough, he freed from all 
sins—he wndeed is hfted up to the Brahma-world by the Samans’ 
( Pra. 55) 
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is not the place of the Four-faced ( Brahmadeva ), And therefore, in the 
verse cited, it is mentioned in the Sruti referring to this very Brahmaloka, 
‘What the wise men come to know,’ ( Pra. 5-7) 


Kavayah —the wise men. And the thing fitto be seen by the wise men is 
Visnu’s place alone, from the Sruti passages like 


‘The wise men always see that famous highest place of 
Visnu, ° (Nr. Pu. Ta. 8°3 ) 
And again, the world of Brahma is not beyond the mid-region, on account of 
of the existence of niany worlds, heaven etc. in between. For this very reason, 
in the reply-statement 
‘This, verily, (0) Satvakama, the Higher and the Lower 
Brahman, what is the Om. Therefore, the wise one, through this 
very abode reaches either of these’ ( Pra. 5:2) 
what is the lower—effect—Brahman pointed out,—having divided that into two 
—belonging to this world and belonging to the hereafter, having declared the 
fruit belonging to this world viz, the acquisition of the world of mortals, for 
those worshipping the one-measure Om; and having declared the fruit belong- 
ing to the hereafter, indicated by the word Antariksa, for those worshipping 
the two-measure Brahman—the Sruti teaches the Highest Brahman alone as the 
destination for those contemplating the highest Purusa by the three- 
measure Om denoting the Highest Brahman,—and so, everything is reasonable. 
Therefore, the object of reflection is the Paramatman. 1121 


Here ends the Thsatikarmadhikarana (4) 
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[190] Dahara (small) (is the Paramatman ) on account of the 
later ( passages ) 1130 ( Adhikarana 5, Sititras 13-22 ) 


The Chandogas ordain thus— 


‘Now whatever is this small Iotus-abode in the Brahma- 
city, there in this, the small sky: what is inside that, that is to be 
searched after; that is to be desired to be known.’ (Cha. 81-1) 

There (arises) the doubt—Is this small Akasa (space ) in the interior 
of the heart-lotus, the particular great element, or the inmost Atman, or the 
Paramatman? What, for the matter of that, is proper (here) ? The particular 
great element. Whence? Onaccount of the word Akasa being more promi- 
nently well-known as denoting the great element, although itis mentioned to 
mean the great element and Brahman,— andon account of the apprehension 
of that as the support of the other thing to be searched, in ( the passage ) 

‘What is inside that, that has to be searched after,’ 

( Cha. 8-1-1 ) 

—This ( prima-facie view ) being reached, ( this) is stated (in reply )— 

‘The small (is the Paramatman ) on account of the later ( passages ).’ 
The Daharakasa is the Highest Brahman. Whence? — From the later logical 
teasonings found in the passages. The qualities being mentioned in the Sruti in 
respect of the Daharakasa, viz., being the Atman without any limiting adjuncts, 
being with sins destroyed, being with all desires fulfilled, being with all 
thoughts fulfilled,—in 

‘This Atman with sins destrcyed, bereft of old age, bereft 
of death, bereft of grief, without hunger, without thirst, with desires 
fulfilled, with thoughts fulfilled’ ’ ( Cha. 8-1:5 ) 
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make one understand that the Daharakasa is the Highest Brahman, And the 
acquisition of being with desires fulfilled, spoken of in the case of the knower 
of the Daharakasa, being mentioned in the passage beginning with— 


‘Now, those who having known the Atman here, and these 
fulfilled desires, go away,—of them there is movement at will in 
all the worlds’ ( Cha, 8-16 ) 

and ending with 


‘What deswe he wishes for, that rises up for him through 
his will, Endowed with that he becomes great’ ( Cha. 8-210 ) 


makes one apprehend that the Daharakaéa is the Highest Brahman. 


‘What size, verily, this Akasa, that same is this Akasa 
in the heart within’ ( Cha. 8-1-3 ) 


—and this relation of the standard of comparison and the object of compari- 
son, could not be accounted for well with the Daharakaga being the element 
Akasa. If it be argued that the relation of the standard of comparison and the 
object to be compared, is circumscribed by the limit of the heart— in that 
case, being the resort of all —heaven, earth etc., would not be appropriate in 
one circumscribed by the heart. But (I say, says the objector )— Even if 
Daharakaga were to be the Paramatman, its being the object to be compared 
with the Akaéa outside, would not be appropriate, on account of the mention 
in the Sruti about its’being bigger than everything, in 


‘Bigger than the earth, bigger than the mid-region ’ 
( Cha. 3-14-3 ) 
etc.—Not So (we reply), because this passage is intended to repudiate the 
smallness resulting from its being in the interior of the heart-lotus; just as 
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the statement ‘The Sun moves like an arrow’ in respect of the Sun even 
ig possessed of a great speed, is intended to repudiate the slowness of the 
speed. 

Now, it may be (argued)— The Daharakasa is not pointed by 
passages like 

‘This Atman, with sins destroyed’ - ( Cha. 81:5) 
on account of the one residing within the Daharakasga being the subject- 
matter in hand and being different from that as being fit to be searched after; 
in ( the passage ) 

‘There is in this, the small sky, what 1s inside it is to be 
searched after’ ( Cha. 8-1-1) 
here in 

‘This Atman with sins destroyed’ ( Cha, 8-1-5 ) 
it is proper to point out that same one fit for being searched after— 

( The reply is ) —It would be so, if the Sruti itself were not splitting 
the Daharakas’a and the one residing within that, but it did so split up. 
To explain the same in detail—In the passage 

‘Now whatever is this small lotus-abode in the Brahma- 
city, there is in this, the small sky; what is inside it is to be 
searched after’ ( Cha. 8-1-1 ) 

—having pointed out to the body of the worshipper, as being the city of the 
Higfest Brahman near by, for. being worshipped, by the word Brahmapura— 
having mentioned as the abode of the Highest Brahman, the heart existing 
in the interior of that, and which is the part thereof, having the form of a 
lotus, (and) of a small measure,—having pointed ‘out by the word 
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Daharakasa the object of contemplation ina subtle form, stationed in that 
abode for the benefit of the worshipper, the Dhyeya (what is fit to be 
meditated upon ))}— which is omniscient, omnipotent, the one ocean of 
affection for those resorting to it, it is taught (by the Sruti) that the object of 
contemplation, with all sins destroyed etc., naturally being with everything 
fit to be abandoned driven away, being with desires fulfilled, (and) the 
aggregate of auspicious qualities, natural, endless, and excessive, existing 
in the interior of that—that is to be searched for. Here, having referred to 
the Daharakasa, and the aggregate of qualities residing within that, by the 
word Tat in Tadanvestavyam, it is taught that both of these are to be searched 
after. The sense is —~ Having repeated 


‘Now whatever 1s this small lotus-abode in the Brahman-~ 
city” (Cha. 8-1-1) 


it isenjoined that what that Daharakada is in the small lotus-abode, and 
what the aggregate of qualities is residing in it,— both these should be 
searched for. 


If it be argued— How can the injunction be about both these as objects 
to be searched for, after having referred to both by the word Tat,— the nature 
as the Highest Brahman in the case of one pointed out by the word 
Daharakas’a, and being the qualities in the case of one pointed out by (the 
expression ) What is within that ?— Listen to ( what we say in reply ) with 
an attentive mind— 


Having mentioned the very great expanse of the Daharak&sa in (he 
passage )— 


‘What size, verily, this Akasa, that same is this Abaga in 
the heart within’ ( Cha. 8-1:3 ) 
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—having pointed out by ‘ Asmin’, the Daharakas’a, the matter in hand itself 
in (the passage ) 


‘Both the heaven and the earth have been placed together, 
verily, within, both fire and wind, both the Sun and the Moon, 
hghtning and asterisms’ ( Cha. 8-1-3 ) 


—having mentioned its being the support of the entire world and having 
again referred to the same Daharakasga by ‘ Asmin' in ( the passage )— 


‘ Whatever of this is here, and whatever is not, all that has 
been placed together in this’ ( Cha. 8-13 ) 


—having mentioned the unsurpassed state of being enjoyed, of this 
Daharakasa by (saying )—whatever aggregate of the objects of enjoyment 
there in this world of this worshipper, and whatever is not here, being only 
within the province of thought — all that aggregate of objects of enjoyment, 
1s placed together in this Daharakasa : —having spoken of that Daharakasa 
not being subject to modification owing to its being extremely subtile, because 
it is the highest cause, even though it resides within the heart whichisa 
part of the body, (and ) though there exist in the case of the body, old age, 
destruction etc ; — having propounded therefrom that the same Daharakasa, 
eternal owing to its being the eternal cause, the city called Brahman, is the 
abode of the entire world, in ( the passage ) 


‘This eternal cty of Brahman’ (Cha. 8-1°5 ) 


—having pointed out by ‘ Asmin’ the Daharakasa, and having pointed out by 
‘Kamah * the attributes longed for in ( the passage ) 
‘In this, deswes are placed together’ (Cha. 8-1°5) 
uy 
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having spoken of their residing within the Daharakasa, —having made clear 
by (the passage ) beginning with— 


‘Ths Atman with sins destroyed’ ( Cha. 8-1-5) 
and ending with— 
‘With thoughts fulflled ’ ( Cha. 8-1-5 ) 


that the same Daharakasa is characterised by auspicious qualities longed for, 
and that itis the Atman—and having mentioned in the passage beginning 
with 

‘Just as indeed, here these subjects enter along* (Cha. 81-5) 
and ending with 

‘Of them in all the worlds, there is no movement at will’ 

( Cha. 8-1:6 } 
this, the aggregate of eight attributes, and the Atman pointed out by the word 
Daharakaga as characterised by those ( qualities ), and the acquisition of the 
fruit having an end, and not being with thoughts fulfilled, in the case of the 
non-knowers, engaged in action, for the accomplishment of the object of 
enjoyment other than this,—it is stated, there is the acquisition of all desires, 
and having one’s thoughts fulfilled, through the grace alone of that highest 
Purusa, the ocean of noble qualities, in the case of those knowing the Atman 
pointed out by the word Daharakasa, and the attributes such as being with 
sins destroyed, residing within that, and fit to be longed for, in (the passage ) 


‘ For those who, here, having known the Atman and these desires 
fulfilled, depart, there is movement at will in all the worlds’ 


( Cha. 8-1-6) 
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etc. Therefore, itis ascertained that it is mentioned (in the Sruti) the 
Daharakaéa, the Highest Brahman; the aggregate of qualities fit to be longed for, 
such as being with sins destroyed, residing within it,—both of them are to be 
searched for, (and) to be desired tobe known. This same, the Vakyakara 
also clarifies by ( the passage )— In—what is in that—there is a reference to 
the ( qualities ) longed for, Therefore, for these reasons, the Daharakaéa is the 
Highest Brahman alone. 113 ; 

On account of the movement and the Sruti expression, to the same 
effect it is seen, and also there is an inferential mark » 141 

[191] And for this reason also, Daharakasa is the Highest Brahman— 

‘It is as follows — Those who do not know the ( geological 
value of the) fields, moving about again and again above, do not 
secure the gold treasure placed (underground); in the same way all 
these beings, moving about day after day, do not secure this 
Brahmaloka; for, they are overwhelmed with untruth,’ ( Cha. 8-3-2) 

—Here, having pointed out to the Daharakaéa, the subject-matter, by 
(the expression) ‘ Etatn ’, the movement of all the Ksetrajnmas there day aftet 
day, and the reference to that Daharakasa by the word Brahmaloka as the 
destination ( both these ) indicate Daharakaéa as being Brahmaloka, 

How can there be in the case of these two, the capacity of proving that 
this is possessed of the nature of the Highest Brahman ? — (In answer) to this 
(question, the Sutrakara) says—‘To the same effect it is seen. '— The 
movement at the time of deepsleep day after day, towards the Highest 
Brahman in the case of all Ksetra-knowers isseen to have been mentioned 
elsewhere, viz. 

‘In this same way, (O) gentle one, all these beings, merging 


into the Sat, do not know— We have merged into the Sat’ 
( Cha. 6-9-2 ) 
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and further, 
‘having come from the Sat do not know— We have come 
from the Sat.’ ( Cha. 6-102) 
Likewise, the word Brahmaloka is also seen as trefetring to the Highest 
Brahman— 


‘This is Brahmaloka, the Emperor—thus, verily, he said.’ 
( Br. 4°3°32 ) 


There may not be elsewhere the description of going tothe Brahman. But 
this same is the sufficient logical reason, viz. the residing in the deep-sleep- 
state of all Ksetra-knowers with all miseries driven away, asat the time of 
the dissolution of the world in the Daharakasa, described in the Sruti. (The 
Sittrakara also ) says ‘and (also) theinferential mark’ because the word 
Brahmaloka used to refer to this Daharakaéa by being put in case co-ordination, 
is likewise a sufficient inferential mark, not requiring any other syllogism for 
this being Brahman. And further, after the maxim of the Nisada-Chief, (to 
take) the compound expression as in case co-ordination (as a Karmadharaya 
compound ) is more resonable ( or grammatically correct ) than ( to take it as ) 
a genitive compound. 
Or 
‘going day after day’ ( Cha. 8*3:2) 


—by this is not mentioned the going as referring to the state of deep sleep; 
but on the other hand, these, going day after day over and above the 
Daharakasa, existing at all times, always existing as the inmost Atman, which 
is the highest human purpose in life: not knowing that—Na vindanti— 
do not secure (that), 
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Asthose not knowing the gold treasure placed ( underground ) (and) its 
(particular) place, although always remaining over that, do not get it,—like 
that —this (is) the sense. And the same movement atalltime above the 
Daharakaéa staying asthe inmost Atman, ofall people, controlled by that 
(and) not aware of this, indicates this Daharakasa as being the Highest 
Brahman. To the same effect, elsewhere is seen the non-cognition of the 
Highest Brahman staying as the inmost Atman, by the people controlled by 
itself (and) residing within itself, as in the Brahmana passage dealing with the 
inner Controller viz. 
‘Who, residing in the Atman, is different from the Atman; 
whom the Atman knows not; whose body is the Atman; who pile 
the Atman inside’ ( Br. (M)3+7°22 ) 
and also in 
‘The unseen, the Seer; the unteard, the Hearer,’ (Br. 3+7-23 ) 
There may not be any (actual ) reference elsewhere; this movement of its 
own accord, however, at all time, of all ignorant people day after day, 
having that as the support, above this one stationedin the heart ( and) 
whose nature as the highest human purpose in life is known by the 
illustrative instance of the treasure, is a sufficient inferential mark in ( proving 
this one, as being) the Highest Brahman n 141 
[192] And for this reason, Daharakasa is the Highest Brahman.— 
And on account of the greatness of the support, being found, in this 1151 
Having pointed out to the matter in hand, the DaharakaSa, in (the 
passage ) 
‘Now, who, the Atman’ ( Cha. 8-4-1 ) 
the statement in the Sruti about the supporting of the world here in 
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‘That is the bridge (dam), the support for the non-disinte- 
gration of these peoples’ ( Cha. 8:4+1 ) 
indicates the Daharakaéa as being the Highest Brahman. Supporting the world 
is, indeed, the greatness of the Highest Brahman, (as is seen) in 


‘This, the Controller of all this, the supreme Lord of all 
beings; this, the protector of beings; this, the bridge; this, the support 


for the non-disintegration of beings.’ (Br. 4:4-22 ) 
‘By the command of this Imperishable, verily, (O) Gargi, 
the Sun and the Moon stay on surrorted.’ ( Br. 3°8°9 ) 


etc.— And this greatness of the Highest Brahman, known as support, is 
found in this DaharakaSa. Therefore, the Daharakasa is the Highest 
Brahman. 15 i 
And on account of being well-known. 0 161) 
And the word Akaéa is well-known to refer to the Highest Brahman, in 
( passages) like . 
‘Who indeed, would be breathing, who would live, if this 


Akasa were not the bliss?’ ( Tait. 2-7 ) 
‘All these teings, indeed, come out from the Akasa alone, 
go to set in the Akasa,’ { Cha. 1°9-1 ) 


Being well-known owing to association with qualities like being with sins 
destroyed etc. is stronger than being well-known as the element Akaéa. 
—This is the purport. 1161) 
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In this manner, so far has been counter-acted (the proposition that ) 
the Daharakasa 1s the element Akasa. Now, here, sensing some doubt as 


regards the Daharakasa being the inmost Atman, (the Sitrakara ) takes in 
hand its repudiation. 


If it is argued that owing to the reference to the other one, he 
(the Jiva, is referred to,)—(we reply )— No, on account of the impossi- 
bility. 0170 
As to what has been said that on account of the remaining passage, 
Daharakaga is the Highest Brahman—( we say )—It is improper, because in 
the complementary ( remaining ) passage, there isa direct reference to the 
Jiva alone, who is other than the Highest— 
‘Now this Samprasada nsing up from this body, having attained 
to the Iaghest Light, emerges m his own form; this, the Atman—he, 


verily, said; — this (1s) wnmortal, without fear, — this Brahman,” 
( Cha, 8°3+4 ) 
Although in 
‘There (15) in this, the small sky’ (Cha 8-1-1) 


on account of the impossibility of the relation of the standard of comparison 
and the object of comparison etc,, regarding the Akasa mentioned as being 
in the interior of the heart-lotus, there is not the possibility of its being the 
element Akasa, still through the force of the complementary passage it is 
proper to resort to (the idea of) that being the inmost Atman.— 
The word Akaéa also would be referring to Jiva himself on account of its 
association with light erc. —Ifit be argued like that here is the answer— 
‘No, on account of the impossibility’. This one (is) not the Jiva. Not, 
indeed, are the qualities like being with sins destroyed, possible in the case 
of the Jiva. u17u 
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If it is argued from the later passage, (the soul) has his nature 
displayed for the maiter of that. 118) 


If it be argued that it is ascertained that there is the association of the 
Jiva himself with qualities like being with sins destroyed, from the later 
speech of Prajapati—this is what is intended to be said—The speech of 
Prajapati does refer to Jiva. To explain the same (in detail )— 


‘What Atman, with sins destroyed, ageless, bereft of death, 
breft of grief, without hunger, without thirst, with wishes fulfilled, 
with thoughts fulfilled—he should be searched for, should be desired 
to be known; and he secures all the worlds and all desires, who 
knows, having duly comprehended that Atman’ ( Cha. 8°71 ) 


—having heard the speech of Prajapati asa traditional statement—Prajapati 
having taught to Indra who had approached Prajapati with a desire to know 
the nature of Atman to be searched for, with a desire to test the fitness of him 
desirous of learning about the embodied Jivatman in the three states— 
waking, dreamand deep sleep—in due order;—and having mentioned to 
that Indra not seeing there any object of enjoyment, (and who was thus ) fit 
for the instruction about the nature of the all-pure Atman, the body being 
the substratum, and the Atman being the presiding authority and the nature 
as immortality of him having no body, in ( the passage )— 


(O) Indra, this body, verily, is mortal, grasped by Death. 
That is the substratum of this Atman, immortal and bodiless’ 


( Cha. 812-1 ) 


#23 | TATA — U-3-8¢ [ Para 192 


“Tee EET aa: Ranta | eet are at a 
PraTee erere:” (a. 219219) 


aa anlteantuaiivegurgnemicenad aha a aga: 


ARTA, 
Tay MST Ke SAT Sar eT 
Prrasaeaey ? (aT. 19213 ) 
afa sitarena: caeqaa ahcagmasss | 
ST: Te: oe Tala Serchrerare: Shar asar anal 
NITAT CHIAG TAY? (aT. 19713 ) 


gid Wea Tey Satiae gediqued fgadttare wt saiferdaaes 
TAN TAB Tina HasaiHadlAeameragenatg- 
Saat BAIT, 
“STA TPT ATR Uh VIATOR WOT TH?” 
(Br. e192) 
aid qameeIe Gana aided atin gvaHeawmEsieaar- 


and having mentioned in 
‘Not, indeed, is there the destruction of the agreeable and 
the disagreeable in the case of one having a body: him not having 
a body, verily, touch not the agreeable and the disagreeable’ ~ 
( Cha. 8-12-1 ) 
the disaster 1n the form of sharing in happiness and grief in conformity with 
(the body ) for one associated with the body produced by the Karman, (and) 
the absence of the same when freed from it, ( Prajapati) taught the nature 
itself of the Jivatman when separated from the body, in ( the passage ). 
‘This Samprasada , verily, thus rising up from this body, having 
attained to the highest Light, emerges in his own form.’ ( Cha. 8°12°3 ) 
Having mentioned in (the passage ) 
‘That (is) the highest Purusa, he moves about there eating, 
playing, sporting with women, or with conveyances, or with relatives, 
not remembering this body generated (or birth)’ ( Cha. 8-12°3 ) 
that the highest Light,.the destination, is the highest Purusa; that the inmost 
Atman, with the veil removed, (and ) attaining to the highest Light, secures 
the fruit as desired in the Brahmaloka, (and) that there is the continuing 
non-association with what is not the human purpose in life, such as the 
body etc. resulting from Karman ( and ) endowed with the agreeable and the 
disagreeable;—having mentioned in ( the passage ) 
‘As he (ahorse ) fit to be yoked to the cart (or, for movement ) 
is yoked, in the same way the Prana is yoked to this body’ 
( Cha. 8-12+3 ) 
the association with the body, depending upon the Karman, in the state of 
tate 
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worldly existence, in the case of him alone with his form already described by 
the illustration of the association of the cart and the fit-to-be-yoked ( animal); 
—having pointed out in (the passage )— 
* Now, where into this Akasa, this eye has entered, that is the 
Person in the eye; the eve is for the sight; now who knows (thinks)— 
May I smell this—he is the Atman: the nose is for smell; now 
who knows ~—May 1 speak this— he is the Atman; the tongue is 
for speaking out: now who knows— May I hear this—he is the 
Atman; the ear is for hearing: now who knows—May I think this— 
he is the Atman; the mind is his divine eye’ ( Cha: 8:12:4~5 ) 
that the eye etc. are the instruments; colour etc. are the objects of knowledge 
and that he is the knower; having reasoned from this very fact, that heis 
different from the body and the sense-organs; having told in ( the passage )— 
‘He, this one, verily, enjoys seeing with this divine eye, the 
mind, these desires which are in the Brahmaloka’ (Cha. 8-12°5) 
that he himself, with the body and the sense-organs resulting from Karman 
shaken off, experiences all desires by the divine natural knowledge denoted by 
the word Manas ( mind ); —having mentioned in (the passage ) 
‘Him, verily— this Atman- the gods worship. therefore, for 
them all the worlds are secured, and all the desires’ 
(Cha. 8-12°6 ) 


that oe know such an Atman; (and) having mentioned in ( the 
passage 


‘And he secures all the worlds and all desires, who knows, 
having duly comprehended that Atman —thus, verily, Prajapati 
said ( Cha. 812°6 ) 
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the fruit, the realisation of Brahman, characterised by the acquisition of all 
worlds and all desires, for the one knowing such an Atman—it (the teaching ) 
has been wound up, Therefore, it is apprehended that the Jiva alone is the 
one introduced there as being fit to be known with qualities such as being 
with sins destroyed. Therefore, (attributes ) such as being with sins destroyed 
are possible in the case of the Jiva; and so, on account of the possibility of the 
qualities such as being with sins destroyed, in the case of the Jiva mentioned 
in the Srut: passage—in the complementary passage dealing with the Dahara, 
it is ascertained that he himself is the Daharakasa.— If it is argued like this— 


In that connection, says (the Sttrakara in reply — (the Soul) has 
his nature displayed for the matter of that "_Originally possessed of the 
qualities like being with sins destroyed etc. screened by falsehood; with his 
own nature later on, with the tie of Karman loosened, rising up from the 
body, attaining to the highest Light, with his own nature being manifested, 
particularised by the qualities like being with sins destroyed,—(in this 
way Jiva ) is described there in the Prajapati-passage. In the Dahara-passage, 
however, Daharakasa alone is apprehended as being particularised by 
unscreened nature (and) the qualities such as being with sins destroyed. 
Like the bridge being the support of all worlds and such like ( qualities ) 
impossible in the case of the Jiva, although with his own nature manifested 
(and) being the controller of the sentient and the non-sentient, known 
from the etymology of the word Satya, prove the Daharakasa being the 
Highest Brahman. Like the bridge, being the support of all worlds etc,— 
(such attributes) are not possible (inthe case of the Jiva ) although with 
his own nature manifested,— this we shall reason out in ( the Sttra ) 


‘Barring the dealings with the world’ W18u 
( Bra. Su. 44°17 ) 
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[193] If so, in the Dahara-passage 
‘Now, what this Samprasada; ( Cha. 8-3-4) 
etc,, for what purpose is the introduction of the Jiva? — If (it is asked) like 
that, there says ( the Sitrakara )— 


The reference is, again, in respect of another sense 01911 
Like ( the qualities ) such as being with sins destroyed and being the 
support of the worlds, of the Daharakasa alone, by the mention of the 
acquisition of the natural form particularised by auspicious qualities, such 
as being with sins destroyed, in the case of the Released (soul) by being 
merged into that— here is the reference to the Jiva mentioned in the 
Prajapati-passage in order to teach the nature of the cause of that, the peculiar 
quality belonging to the highest Purusa, And in the Prajapati-passage the 
right knowledge of the nature of the Released (soul) is mentioned as being 
useful for (knowing) the Daharavidya. And indeed for one desirous of 
attaining to Brahman, the nature of the Jivatman is something which has got 
to be known, because the right knowledge of one’s own nature is included in 
the fruit of the worship of Brahman, inasmuch as one, though being himself 
possessed of auspicious qualities, would be realising the Highest Brahman, 
possessed of unlimited, excessive (and) innumerable auspicious qualities. 
The fruit also glorified in the Prajapati-passage, such as 
‘And he secures all the worlds, and all desires’ 
( Cha, 812-6 ) 
‘He moves about there, eating, playing, ' 
‘ ( Cha, 812-3 ) 
is the fruit of the Daharavidya itself. 1.19 1 
If (the objection is) on account of the Sruti referring to 
smallness, (the reply is) that has been explained. 1 201 
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If it be argued that the passage in the Sruti 

‘The Dahara (small) in this’ (Cha. 8-1-1) 
mentioning a small dimension, is appropriate in the case of the Jiva alone, 
comparable to the tip of the awl, and not in the case of Brahman greater than 
every thing—( we reply )—In that connection, whatever answer is to be given, 
that has already been given by ( the Stra ) 

‘On account of his being thus to be meditated upon.’ 

( Bra. Su. 1:2°7 ) 

Therefore, the Daharakiéa is the highest Purusa alone, who has not smelt 
(even) the smell of any blemishes, Avidya etc., (and whois) the ocean of 
unlimited, noble qualities such as knowledge, strength, overlordship, prowess, 
power, lustre etc. that are natutal (to him ), and admit of no excess. Because, 
the one pointed out inthe Prajapati-passage, however, possessed of a body 
resulting from Karman is known from ( passages like) 

‘They however, strike him down; they dissect (him) 

( Cha- 8-10-+ ) 
later on as having merged into the highest Light, with his own nature made 
manifest, and possessed of qualities like being with sins destroyed, heis not 
the Daharakasa, 1 201 

For this reason also, that is so— 

On account also of the imitation of that 1211 

Tasya— of the Daharakasa ; from the imitation of the Highest Brahman, 
this one with the attributes such as being with sins destroyed and with 
bondage removed, is the inmost Atman, (and) not the Daharakasa, Imitation 
of that (is) resemblance to that. To the same effect is declared inthe Sruti 
the resemblance to the Highest Brahman of the inmost Atman in the case 
of one freed— 
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‘When the seer sees the Purusa golden-coloured, the agent, 
the controller, born of Brahman, then the wise one, having shaken 
off merit and demerit (and thus becoming) blotless, attains to the 
maximum equality.” ( Mu. 3-1:3 ) 
Therefore, the one resembling is pointed out in the Prajapati-passage and the 
thing resembled (is ) Brahman —the Daharakasa, 1211 
Further it is described in the Smrti = 1 221! 


In the case of the worldly Soul also, is described inthe Smrtis, in the 
released state, the imitation of the Highest Brahman, characterised by the 
attaining to the greatest resemblance— 

‘Having attained to this knowledge, those who have come into 
possession of qualities similar to those of mine, are not born even in 
the (world-) creation, and are not adversely affected (ht, pained) at 
the time of ( world- ) dissolution’, ( Gita. 14-2 ) 

Some speak of the two Sitras, ‘ On account also of the imitation of that: 
further it is described it the Smrti’ ( 21 and 22 ) as ( forming ) another topic, 
introduced for the purpose of ascertaining the nature of the Highest Brahman, 
owing to the Sruti ( passage }— 

‘Hm alone shining, shines after, everything; by his lustre all 
this shines forth’, (Mu. 2-2:10 ) 
—But that is improper, on account of that Section propounding that the 

Highest Brahman is the subject matter in the two topics— 

‘The one possessed of qualities invisibility etc. on account of 
the statement of the characteristics’ ( Bra. Su. 1-2:22 ) 

‘(The Paramatman is) the abode of heaven, earth etc., on 
account of (the use of ) the actual words themselves’ 


( Bra. Su. 1-3-1) 
and on account of the apprehension of the Highest Brahman as possessed of 
the nature of refulgence in the Sttra 
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‘ Jyotis (is Brahman) on account of the mention of the feet’ 

( Bra, Su. 11-25) 
etc., the prima-facie view cannot start there and on account of the 
words in the Sutra being of an opposite nature— (the view of the Kecit is 
improper) 22 

Here ends the Daharadhikarna (5) 
Measured, from the word itself 123n ( Adhikarana 6-Sutras 23-41 ) 
[194] It is mentioned in the Sruti in the sections of the Katha 
( Upanisad )— 

‘The Purusa of the measure of the.thumb stays in the middle 
within the body: the Controller of the past and the future is not 
disgusted with that, This, verily, is that. 

‘The Purusa of the measure of the thumb is lke the light 
(fame) without smoke, the Controller of the past and the future; he, 
verily, is today; he, verily, is to-morrow. This, verily, is that. ; 

Ka. 4-12-13 ) 

‘The Purusa of the measure of the thumb, the inner Atman, 
is always resting in the heart of people, Him, one with courage 
should extract from one’s own body like the reed from the Munja 
grass. One should know him as refulgent, immortal’ (Ka. 6:17) 

There it is doubted— Is this one measured as having the measure of a thumb 
the inmost Atman or the Paramatman? What is proper (here)? The 
inmost Atman Whence? On account of the Jiva being mentioned in the 
Sruti elsewhere as having the measure of a thumb, as in ( the passage ) 

‘The supreme master of the vital breaths ‘moves on by his 
deeds —-whohaving the measure of .the thumb, with a form 
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resembling the Sun, associated with thought and egoism.’ (Sve. 57) 
Not again is mentioned in the Sruti elsewhere, that the Highest Atman 
is of the measure of athumb even for the purposes of worship. When the 
nature of the Jiva (as Angusthamatra Purusa) is thus ascertained, (the 
characteristic ) being controller would be there, relating to the means for the 
enjoyment of objects fit to be enjoyed by the body and the sense-organs— 
This ( prima-facie view ) being reached, we say (in reply )— 
‘Measured from the word itself’. The one of the measure of the thumb 
is the Paramatman. Whence? On account of the word itself 
‘The controller of the past and future ’. ( Ka. 4+12') 
Not, indeed, being the Controller of everything, past and future, is proper in 
the case of the Jiva who is subject to Karman. 1231) 
In that case, how is (to be explained) the Paramatman as being of the 
measure of the thumb ?— To this (the Stitrakara ) says (in reply )—- 


However, on account of the relation with the heart, owing to 
human beings being qualified - | 24 u 

Because the Paramitman stays in the heart of the worshipper for the 
sake of the worship, because the heart of the worshipper has the measure of a 
thumb,— this measure of the thumb is proper in relation to that. The 
measure of a thumb in the case of the Jiva also, is in relation to that 
itself, owing to his being within the heart, on account of his being 
described in the Sruti as having the measure of the tip of the awl. Because 
human beings are qualified for (doing the rites prescribed in) the Sastra 
owing to the possibility of human beings alone being the worshippers, and 
because the heart of human beings is of the measure of a thumb, there is no 
blemish whatsoever, even though asses, horses, serpents etc.“have (their 
heart ) not having the measure of athumb. The matter at issue, for the 
matter of that, would be finished off later (in the subsequent Stitras) 1244 
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possibility. U 25 


In order that the Highest Brahman may appropriately have the 
measure of athumb, it has been stated that the Sastra dealing with the 
worship of Brahman, expects human beings only, to be qualified (for the same). 
In connection with the same it is now discussed here, whether even gods and 
others have qualification or not for ( the study of ) Brahmavidya— What, for 
the matter of that, (is) proper? Gods and others have no qualification. 
Whence? On account of the absence of the ( necessary ) ability. Not indeed, 
can the gods etc. having no bodies, have the capacity (ability ) for (the purpose 
of) carrying to the end the worship of Brahman, associated with the seven 
aids such as discrimination, non-attachment etc, Nor again, do we get any 
proof as to the possession of a body bythe gods. Although the Vedanta 
passages can have the nature of a means of proof in respect of the Highest 
Brahman, owing to the possibility of an etymological reference in respect of a 
thing already established, still there is to be found no passage whatsoever, 
propounding the possession of bodies by the deities. The Mantras and the 
glorificatory passages on account of their referring to something else, being 
subordinate to the injunction about the rite, have no power to establish (the 
possession of ) a body of the deities etc. And the injunctions about the rite, 
do not establish anything pertaining to the deities over and above their being 
the cause of the thing aimed at and expected by them. For this very reason, 
there is no possibility of (the deities ) possessing also the state of a suppliant. 
Therefore, deities etc. are not qualified on account of the absence of capacity 
and of the state of a suppliant— This ( prima-facie view ) thus being reached, 
we say (in reply )— 

‘Even beyond that (says ) Badarayana on account of the possibility. ° 

%§ 
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Taduparyapi— Tat—the worship of Brahman; upari—in the case of the 
deitiesetc., even; sambhavati—is possible—thus thinks the Revered Badarayana, 
on account of the possibility of the state of a suppliant and capacity in them: 
The state of a suppliant, for the matter of that, is possiblein view of the 
all-round pain difficult to bear dueto grief, pertaining to the body etc., and 
from the knowledge of unsurpassed enjoyment etc. in respect of the Highest 
Brahman with even the tinge of all blemishes driven away, (and) possessing 
a host of unlimited, excessive, and innumerable auspicious qualities. Capacity 
alsois possible owing to their being possessed of more efficient bodies and 
sense-organs. And the possession of the body and sense-organs by Brahmadeva 
and others is mentioned in the Sruti passages,in all the Upanisads, inthe 
creation-chapters and the worship-chapters. To explain the same in detail — 


In the passage beginning with 
‘ Existence, alone, was all this, my dear, in the beginning; one 


alone without a second. It reflected—Let me be many, may I 
procreate. It-created Light." ( Cha. 6-2-1-2 ) 


after having manifested everything inanimate as being possessed of distinct 
states, chief of them being Light, Water and Food,—after having thought 
.. ‘ Having entered (into these) with this Living Self, let me 
modify name and form’ ( Cha. 6:3:2) 


(the Highest Deity, Para Devata), it is stated, created the four-fold 
aggregate of beings beginning with Brahmadeva, (and) ending with the 
inanimate (creation ), possessed of bodies befitting their (respective ) various 
duties, and possessed of names befitting the same. In this way, every where in 
the creation-passages is declared the four-fold creation as being constituted of 
gods, lower animals, human beings and inanimate things. And the distinction, 
gods etc. is dependent upon the enjoyment by the body, sense-organs etc. 
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befitting the enjoyment of the fruit in the fourteen worlds beginning with the 
Brahmaloka etc.,in conformity with (their) various Karmans, on account of the 
absence of Atmans themselves being deities etc. Likewise by ( the passage ) 


‘Then, verily, gods and Asuras,—both of them understood. 
They, verily, said...Indra, verily, of the gods, approached; Vurocana, 
of the Asuras, Both of them, verily, although not really under- 
standing, approached Prajapati, with sacrificial sticks wn hand (as 
presents). The two, verily, resided as celibate religious students for 
thirty-two years. Prajapati, verily, said to the two’ (Cha. &-7-2-3 ) 
etc., is very clearly understood the possession of body, sense-organs by the 
gods etc. 

Even inthe Mantra and glorificatory portions, that are subsidiary to 
the injunction about the rite, what is not contradictory to the other means of 
proof, the possession of body etc., understood from ( passages ) ike— 

‘Purandara (Indra, the city-smasher) with the thunderbolt 
in hand: and by that Indra lifted up his thunderbolt’ 


( Tait. Sam. 24°12) 
is certainly to be known. It is not again possible to say that there is no expec- 
tancy for another sense that can be understood, from (the passages ) referring 
to the expositionof the sense of the rite to be performed and its glorification, on 
account of glorification etc. being useful, and without that, glorification etc, would 
further be inappropriate. Glorification is indeed due to the mention of the quali- 
ties. In the absence of qualities, even glorification would suffer. Not indeed, can 
there be produced any great interest by the mention of a non-existing quality, 
Therefore, the glorificatory passages do enlighten (one) about the existence 
of qualities, while creating interest for the rite. The Mantras also, employed 
in the rites, throwing light upon the rite to be performed, for doing something 
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or other there (at the various stages ), do something there, while indeed 
denoting the particular quality ( attribute ) viz. body etc, belonging to the 
gods etc., otherwise, the remembrance of Indra etc , would not stand to reason. 
Not again, such a deity without any distinctive attributes can be thought of. 
There, they (the Mantras ) having themselves enlightened about the qualities 
not known by any other means of proof, do create interest in the rite through 
them, or while mentioning the distinctive qualities viz. body etc. belonging to 
gods etc., throw light upon something as particularised by a quality. And there, 
they create interest and enlightenment by means of them (the qualities ), after 
having repeated those that are there. Incases where they are contradictory, 
however, they create (prarocana and prakasana) having indicated non-conflicting 
qualities by words denotative of them. For the deity of the rite to be performed, 
again, glory known from other means of proof is certainly to be expected. The 
rite being enjoined as being fit to be performed by a suppliant, itself perishing 
ina moment, stands in need of something accomplishing the fruit accruing 
after some time, viz. heaven etc, In the Mantra and glorificatory passages like 


‘The Wind, indeed, is the swiftest deity; he runs along to 
Wind himself, by his own good luck; he ( Wind) alone takes him 
to prosperity.” ( Tait. Sar, 2-1-1 ) 

‘Whatever he wishes for by this offering, let him eat (enjoy ) 
that; let it be prosperous; let the gods give it over to him.’ 

( Tait. Bra. 3-5-10°5 ) 
being the giver of the fruitin the case ofthe deity propitiated by the rite, 
and the glory in conformity with that, that is being conveyed, are brought 
together in the sense of the passage, as being expected. And the rite viz. the 


sacrifice fromthe root Yaj enjoining the worship of gods, is understood as 
having the deity to be worshipped by one, as prominent. 
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Therefore, in this way, because everything expected of the rite is 
understood from the passage itself by the all-round consideration of the 
passage as a whole, there is no need to resort to anything such as the Unseen 
not apprehended at the time of the practical use ( performance ), as being 
denoted or being imagined in respect of theinjunctions of the rite. In the 
same way, in the Dharmasastra, Puranas (and ) [tihasas based upon Mantras 
and glorificatory passages in the miscellaneous Brahmana portions, are very 
clearly propounded, bodies, sense-organs etc. distinct natures, abodes, enjoy- 
ments, (and ) deeds and such other things, inthe case of Brahmadeva and 
others, such as gods and Asuras. Therefore, on account of their being 
possessed of body etc, gods etc. also are definitely qualified, 1) 25,4 


[195] If it be objected, that there would be contradiction in 
respect of the rite, (we reply )—No, on account of the find of many 
assumptions (forms) 2611 

In admitting the possession of bodies by the gods etc., there would be 
the undesirable contingency viz. contradiction in respect of the rite, on 
account of the impossibility of the simultaneous presence of one Indra in many 
sacrifices when invited, as in ( passages ) like 

‘(O) Agni, bring forih the fre’ ( Tait. Bra. 3-5-3 ) 
‘(O) Indra, come, (0) one with the red horses, come’ 
( Tait. Bra. 1-12-3 } 
if he is possessed of a body. ( The Sruti passage ) also points out to the arrival 
of Agni and others at the various places, in 
‘The god do arrive, at somebody's sacrifice; verily, do not 
arrive at somebody's sacrifice here and there. Of the various sacri- 
ficers, he who propitiates the deitios first, he sacrifices unto them the 
next day.’ ( Tait. Sam. 1:6°7 ) 
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Therefore. there would be the undesirable contradiction in respect of the rite, 
if there is a possession of the body etc. ( by the gods ) —If itis argued thus— 
(we say )—‘No,—on account of the find of many assumptions ( forms)’. 
Indeed, the simultaneous assumption of many bodies is seenin the case of 
Saubhari and others possessed of ( the necessary ) power. || 261] 


There would be (contradiction) in the (Vedic) word, if Cit be 
argued ) thus — (we say) — No, owing to (the entity) being produced 


from this (as known) from the Srati and the Smrti. Ww 27 uv 


( The word ) Virodha ( contradiction ) is there ( before Sabde ). There 
may not be contradiction in respect of the rite, on account of the assumption 
of many bodies, but there would certainly follow the contradiction in respect 
of the Vedic word, on account of its association with a non-eternal entity, 
For, if there is the possession of the body (by Indra etc. ), the impermanency 
of entities Indra and others, cannot be avoided owing to their being 
possessed of parts. Therefore, like the words Devadatta etc., there would be 
meaninglessness of the Vedic words Indra and others, prior to the origination 
of the entity, Indra and others, and also after destruction, or there would be 
the non-eternal nature of Veda.— If it is argued thus— (we reply) — That (is) 
not (so), ‘owing to (the entity ) being produced from this’, Asmat — from 
this very word, Indra etc. itself, there being the rise of the entity, Indra etc. 
again andagain. This is what is intended to be said— 


Not, indeed, like the words Devadatta etc. dothe Vedic words Indra 
etc. refer to particular individuals, being preceded by (some ) convention; but 
like the words Goetc, by denoting a particular configuration directly by 
nature. And therefore, when one Indra individual has perished, from this very 
Indra word, revolved in the mind, the Creator creates another Indra, possessed 
of that very configuration— (the Creator) who has understood the 
configuration of the past Indra denoted by that, asthe potter (creates) the 
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jar possessed of the same configuration from the word Ghata, revolved in the 
mind. — 


How is this known? ‘Pratyaksanumanabhyam’— by means of the 
Sruti and the Smrti—- This is the sense. The Sruti, for the matter of that, — 
‘ Prajapat. mamfested by means of the Veda, names and 
forms, beng and non-bemng (satdsati)’ ( Tait. Bra. 2-6-2 ) 
Likewise — 
‘He uttered Bhuh, he created the earth; he utte:ed Bhuyvah, 
he created the md-region’ ( Tar. Bra. 2-2-4 ) 
thus remembering the configuration of the various entities, preceded by such 
and other denotative words (inthis way), he created the various entities 


particularised by the various configurations — This 1s the sense. And the 
Smrti also— 


‘In the begonning, this Speech without any beginning and end 
was, wndeed, created by the self-born one, constituted of the Vedas, 
(and) divine, from which all (these) creations (have come forth) 

and again — 

‘He first created names and actions separately for all, from 


the Vedic words themselves, (and) different configurations, ’ 
( Manu. 1-21 ) 
Sarmsthah — configurations, that is to say, forms. Likewise — 
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‘He made in the case of gods and others from the Vedic 
words themselves, in the beginning, names and forms of the beings, 
and the detailed scope of the actions.’ CV. P. 1-562) 
Therefore, even though the gods etc. are (taken to be ) possessed of 
body etc., there would not result the undesirable contingency of the meaning-~ 
lessness of the Vedic words, and of the Veda having a beginning, |] 27 {] 

For this very reason, is the eternal nature 28) 

Because, indeed, in the case of the words Indra, Vasistha etc., denoting 
gods and sages, there is the denotation of the various forms and the creation 
of the various entities preceded by the remembrance of the various entities, 
by the various words, therefore, for that very reason, he chooses the Mantra- 
composers. By the passage— 


‘A bow to the sages, to the Mantra-composers, : 
(Tait. A. 4, A. Srau Sit. 8-14) 
‘This is the fire — this is the hymn by Visvamitra’ 
( Tait. Sam. 5-2-3) 
etc, the eternal nature of the Veda stands to reason, even though, it is 
apprehended that Vasistha and others are the sages of the particular Kanda 
( Section ) (and) the composers of the Mantras. By these very Vedic words 
such as — He chooses the Mantra-composers, — having thought of the form 
and the power etc. of the Sages, the composers of the Mantras in the various 
Mantra-hymns and sections, having created the variousforms endowed with 
the various powers, Prajapati appoints the same for remembering the various 
Mantras etc, And they with powers invested in them by Prajapati, having 
performed penance befitting those various (forms and powers ), even without 
studying the Mantra and others created by the various preceding Vasisthas 
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etc,, accomplished by their power, see without any mistake as regards the 
accents and the syllables. And therefore, the eternal nature of the Vedas, 
and being the Mantra-composers in the case of these do stand to reason. 128 1 


[196] Now, it may be argued—Let it be, indeed, regarded as reason- 
able, the creation of gods etc. by Prajapati, by remembering the various preceding 
Indra and others, from the Vedic words, while creating Indra and others, 
at the occasional universal! dissolutions etc, But at the basic dissolution, on 
account of the creator Prajapati and the words pointing to the modification, 
elements etc,, and Ahamkara, being all destroyed, how is the creation preceded 
by the word ( expressive of it), by Prajapati, to be accounted for? How much 
more impossible the eternal nature of the Veda completely destroyed? 
Therefore, by the disputant advocating the eternal nature of the Veda, in 
admitting the possession of body by gods etc. has got to be resorted to, the 
beginningless flow of the practical dealings in the world, Therefore, (the 
Sutrakara ) recites the answer— 


There is non-contradiction even in the repetition, on account of 
/ 
similar names and forms, from the Sruti and the Smrti. 1 29 u 


Even at the withdrawal of everything, there is no contradiction whatso- 
ever, eveninthe repetition of the creation of the world, on account of 
(the creation ) being possessed of the same names and forms, already spoken 
of. To explain the same— 

That Lord Purusottama, having reflected —May I be many —at the 
time of the end of the dissolution, remembering the world in its previous 
configuration, having divided the aggregate of objects of enjoyment and the 
enjoyers, with only the essence remaining merged within himself, having 
created as before the Universe (Brahman )-Egg, beginning with Mahat and 
ending with Hiranyagarbha, having manifested the Vedas also, as formulated in 
the particular order of priority and posteriority, having taught them to 


Hiranyagarbha, (and ) having appointed him to the (task of the ) creation of 
we 
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a 
the world, and the forms of gods etc., just as before, even himself gemisinedas as 
the inmost Atman. Therefore, everything as stated is (quite) appropriate, This 
itself—the Vedas being not eomupsed by any human agency, and their eternal 
nature—is being fit to be uttered exactly in the same order, having 
remembered the same particular order by the impressions created by the order 
of utterance many times before. And that is common to us as wellas to the 
All-controller. There is, however, this difference. The Purusottama, himself; 
of his own accord, remembers without being dependent upon the impressions. 

Whence is this as stated known?—if this is asked—there (the 


Sutrakara says) ‘From the Sruti and the Smrti’— The Sruti forthe matter 
of that — 
‘ Who, verily, creates Brahmadeva in the Leginning, and who, 


verily, sends the Vedas to him.’ ( Sve. 618) 
The Smrti composed by Manu also beginning with — 
‘This had been all darkness’ ( Manu. 1:5) 
( says ) 


‘He, having reflected, desirous of creating different creations 
from his own body, first created waters themselves, (and) introduced 
in them his semen— 

That became a golden Egg, refulgent like the Sun (of a 
thousand rays). Therein was born Brahmadeva himself, the grand- 
father of all people.’ ( Manu. 1-8-9 ) 

Likewise ( say ) the Purana-knowers— 

‘In the navel of the God asleep there, was produced a lotus ; 

in that lotus, (O) noble one, was born Brahmadeva, fully conversant 
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with the Vedas and the limbs of the Vedas. He (Brahma) was 


addressed by him (the God) — Create the creatures, (O) Inghly 
talented one.’ 


Like wise— 

‘The highest God Narayana, fiom him was born the fours 

faced ( Brahmadeva ).’ 
Similarly, beginning with 

‘I shall now narrate the first creation’— 

it 1s said— 

‘ Having created Naram,*Water, I remamed unthin, so that my 
name could be Narayana. At each age (Kalpa) I sleep on there 
again, so that there could be a lotus produced out of my navel.’ 

‘The four-faced one was bon im the navel-lotus of me, 
remawmng thus, (O) goddess; he was addressed by me —‘ Create the 
creatures, (OQ) highly talented one.*’ 

Therefore, it is proved that the gods etc. also are qualified for the 
Brahmavidya, on account of their being the suppliants and their association 
with the ( requisite ) capacity. [| 29 |] 
( Here ends the Devatadmkarana (6 A )) 
[197] On account of the impossibility in the case of Madhu 
(-Vidya ) etc, there is no qualification — (thinks) Jaimini. 1 301 
( Madhvadhikarana 6 B, Stitras 30-32 ) 
It has been stated that even the gods are qualified in respect of the 
Brahmavidya. Now this is being considered —Is there the qualification or 
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those very deities are tobe worshipped? What (is) reached (as the 
prima-facie view )? Jaimini thinks that (the deities have ) no qualification in 
tegard to those Madhuvidya and others. Whence? On _account of the 
impossibility — Not, indeed, can there possibly exist other Adityas, Vasus 
etc., that are to be worshipped by Adityas, Vasus and others. And further, in 
cease of Vasus and others who (already ) exist, there is not to be secured the 
nature of Vasus etc, on account of that having been ( already ) secured. In 
the Madhuvidya, it is declared in the Sruti passage that the state of being fit 
to be worshipped and the nature of Vasus etc, are the destination, of the 
portions of Aditya being enjoyed by Vasus and others— of Aditya who 
has secured the appellation Madhu on account of his being the resort of 
the flavour secured through the mouth and rays to be produced by the rite 
propounded in the Rgveda etc.—beginning with 
‘This Aditya, verily, the god-Madhu’ ( Cha. 3-1-1) 
—having stated 
‘There what is the first immortal (nectar ), that the Vasus 
live on.’ ( Cha. 3-6-1 ) 
in (the following passage ) etc., 
‘He who knew this very immortal, having become one of 
Vasus themselves, having seen this very Amrta, by the face, 
age himself, he becomes satisfied.’ ( Cha. 3:6*3 ) 
il n 
And on account of the existence (of worship ) in (respect of ) the 
Light ( Jyotis) nu 31 


It is found in the Sruti passage that the worship of the Highest 
Brahman, the Light, obtains in the case of the gods in 


‘Him the gods, verily, worship—the Light of lights, Life, 
immortal’, (Br 4-416 ) 
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With the worship of the Highest Brahman common to both gods and 
men, the mention of gods being the worshippers indicates the exclusion of 
other worship on the part of the gods, Therefore, in respect of these, Vasus 
and others have no qualification. u3lu 

This ( prima-facie view ) being reached, it is stated (in reply )— 

[198] But, the existence (of qualification is there )— ( thinks ) 
Badarayana:; for, itis (there) 0321 

The Revered Badarayana thinks that there is the existence of qualifica- 
tion in respect of those ( Madhundya etc.) for even Aditya, Vasus etc. For, 
there is, indeed, the possibility of the desire to reach Brahman, preceded by 
the attainment to the nature of Vasus and Aditya, by the worship of Brahman, 
in its own state, onthe part even of Aditya, Vasus etc. The attainment 
of the nature of Vasus and others, again, can be requiredin a change of Kalpa 
even inthe case of Vasus that exist now. For, here is enjoined worship 
of Brahman in both the states of cause and effect. Beginning with— 





‘Thns Aditya, verily, is the god-Madhu,’ ( Cha. 3-1-1) 
in the passage, 
‘ And higher still rsing up * ( Cha. 3-11:1) 


—ptior to thisis taught that Brahman in the particular state of effect like 
Aditya, Vasus etc. is to be worshipped. 
By the passage beginning with, 
‘ And, further, nses, not indeed higher,’ ( Cha. 311-1) 
etc. it is taught that Brahman itself in the state of cause abiding as the 
inner Atman of Adityais to be worshipped. Thus then, one worshipping 
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Brahman in both the states of cause and effect, having reached the nature of 
Vasus etc. in another Age, secures atits end the Highest Brahman itself, 
the cause. On account of the whole of the Madhuvidya being described 
as the Brahmopanisad in the Sruti, in (the passage ). 

‘Not, indeed, for him does (the Sun) rise, nor does he set, 
there is day for him once for all, who knows this very 
Brahmopanisad, thus’ ; ( Cha. 31153 ) 

and on account of the mention, in the Sruti, of the fruit, the nature of 
Vasus, etc. right up to the attainment of Brahman, the worship enjoined 
ofthe portion of Aditya that is the object of enjoyment for Vasus and 
others, is apprehended to be that of Brahman which is in that same state. 
Therefore, this kind of worship is possible even in the case of Aditya, Vasus 
and others. And thus further, ( the passag2 )— 

‘flim, the gods, verily, the Light of lights ’ ( Br 4-416 ) 
becomes apptopriate on account of Brahman itself being the object of 
worship. To the same effect says the Vrttikara—There is, indeed, the 
possibility in the case of Madhu ( Vidya) and others, on account of Brahman 
alone being everywhere fit to be meditated upon. 11330 

Flere ends the Madhvadhikarana (6B) 

[199] (The rise ) of grief ( in him ) indeed, is indicated, on account 

of his running up to him ( Raikva ) on hearing (words of) disrespect. 133) 
( Apastidradhikarana 6C, Sutras 33-39 ) 

Whether even the Stdra has qualification or not in respect of 
Brahmavidya—this is ( now) considered—What Cis ) the prima facie view ? 
There is, Whence? On account of the qualification being dictated by the state 
of being a suppliant and the possession of the (requisite) capacity,—on account 
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of that being possible in the case even of the Sidra. Although the 
Sidra has no qualification in respect of rites that are to be accomplished by 
the Agnividya,on account of his being not conversant with the Agnindya 
(technique of fire-worship ), still the worship of Brahman being concerned 
only with the mind-tendency, there does exist qualification in respect of that, 
because the action alone appropriate for the various castes and stages ot life, 1s 
required, even though the worship stands in need of acts in accordance 
with the prescription of the Sastra. In the caseofthe Sudra also, there 
would be the action viz. service to the preceding (three ) castes, which 1s 
appropriate for his caste. Even in ( the passage ) 


‘ Sudra 1s not employed in (fitted for) the sacrifice’ 
( Tait. Sam. 7-1+1 ) 

the disqualification itself for the sacriticial rite etc, to be accomplished by the 
Agnuidya is repeated as obtaining logically. I say ( says the objector )— How 
is possible the worship of Brahman by one who has not studied the Vedas, 
who has not heard of (studied) the Vedantas, who is ignorant of the 
nature of Brahman and the mode of its worship? —( We reply )— The 
knowledge of the nature of Brahman and its worship is possible even by 
means of the hearing of Itihasa and Purana in the case of one although he has 
not studied the Vedas, or heard the Vedanta-passages. And there is, indeed, 
permission even for the Stidra to hear Itihasa and Purana in 


‘One should make the four varnas (castes) hear, placing the 
Brahmana at the head.’ ( MBh. Sa. 314-45) 


etc. Andfurther, are found in Itihasa and Purana, Vidura and others: 
devoted to Brahman, Likewise, in the Upansads also, in the ( chapter dealing 
with ) Samvarga ( Absorption) Vidya, is apprehended qualification in the 
case of Brahmavidya, even for the Sidra. The preceptor Raikva, teaches 
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Brahmavidya to Janasruti, having indeed addressed him attending upon him 
as Siidra,in 


‘You have brought, (O) Sadra, these (presents, cows); you 
are making me speak by this very face (of your daughter) ~ 


( Cha. 4-2°5 ) 


etc, Therefore, qualification even for a Stidra is possible— This ( prima facie 
view ) being reached, (this) is stated (inreply )— There cannot be any quali- 
fication for a Sidra. Whence? On account of the absence of the ( requisite ) 
capacity. Not, indeed, in the case ofa person not knowing the nature of 
Brahman and the mode of its worship, and not qualified in respect of sacrifice 
and others, (and) Vedic recitation forming part of the same, is possible the capa- 
city for carrying through the worship. Even though there may exist the state 
of a suppliant, there cannot exist any qualification for one who is incapable 
and the incapacity is due to the absence of the Vedic study. Just as, indeed, 
the injunctions of the rite do not comprise other ( factors ) — knowledge. 
Cand ) the means thereof, by the acquisition of knowledge to besecured by 
( the study of ) one’s own Vedic portion that is fixed by the injunction about 
study, the subject confined to the three castes ; likewise, the injunctions about 
the worship of Brahman. Therefore, because the knowledge alone, of hisown 
Vedic portion fixed by the injunction regarding the study, is the means for the 
worship of Brahman, there is the impossibility in the case of the Siidra of the 
capacity for the worship of Brahman. The Itihasa and the Purana also: 
while just dilating in detail upon the Vedas, become the means, not indepen- 
dently. In the case of the Stdra the knowledge secured after hearing the 
Itihasa and the Purana, is for the purpose of the fruit viz. the destruction of 
sin etc. and not for the purpose of worship. Vidura and others, on the other 
hand, were possessed of knowledge due to their not being bereft of the know- 
ledge securedin other births, and became associated with such a birth by 
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virtue of the Karman that had started ( giving its fruit )}— and so, became 
devoted to Brahman. As regards ( what has been stated that ) the address as 
Stidra in (the passage dealing with ) Samvarga-Vidya, to a person desi- 
rous of studying, indicates the qualification for a Stidra,—( we reply )— 
That is not (so )—thus says ( the Stitrakara )—‘ ( The rise ) of grief (in him), 
indeed, is indicated,on account of his running up to him ( Raikva) on 
hearing (words of ) disrespect. ’—On account of hearing the passage containing 
disrespect, uttered by the swan owing to his deficiency regarding the 
knowledge of Brahman, inthe case of Jamasruti Pautrayana (the grand- 
son of Putra ) desirous of studying ; on account of his running on immediately 
then to the presence (vicinity) of the Brahman-knower Raikva,—that 
grief arose in him, verily, 1s indicated. For this reason, he is addressed as 
Stdra and not asa person belonging to the fourth caste. He who feels grief 
is Sidra; (the word) Stdra is arrived at in accordance with the Sutra 

“S ‘uceh dasca’ ( Una. Su. 2+21 } 
the ca changing over to da and the root becoming long (i. e Sa in 
place of Su) with the teymination ra Therefore, his feeling grief is indicated 
by the use of the word Stidra and not his belonging to ( any ) caste. 

It is reported that Janasruti Pautrayana was one gifting away large 
sums of money in charity and one giving large quantities of food. Of ( some) 
two high-souJed ones, pleased with the righteousness of that foremost of the 
religious-minded persons, wishing to create in him a desire to know Brahman, 
while not moving about far from him, in the form of swans, at night time, one 
of them said to the other— 


‘Hey! Ho! Dear Bhallaksa, Bhallaksa! The splendour of 
danasruti Pautrayvana has spread over lke the sky (heaven). So, 
do not come into contact (with it); let it not consume you away’ 

( Cha, 4-1-2) 
we 
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Having heard this sentence in praise of Janasruti, the other swan replied— 


‘Come, Oh, of whom existing, are you, indeed speaking in this 
strain, as if of Raikva with the cart?’ ( Cha. 4-1-3 ) 


Of whom existing—this Janagruti, like Raikva with the cart, the Brahman- 
knower, pre-eminent in virtues,—-are you thus saying ? That Brahman— 
knower Raikva alone is most eminent in virtues in the world. Of this 
Janagruti, although endowed with great righteousness, (but ) not a Brahman- 
knower, what merit (could there be ) so that the lustre produced from that 
merit would be burning me like the lustre of Raikva?—this is the sense. 
When asked by the other who was spoken to thus- whois this Raikva? he 
said-That Cis ) Raikva, included in whose knowledge and Karman are both 
the things— whatever is the good Karman performed in the world, and what 
is the special knowledge belonging to all sentient beings. Then having heard 
this sentence uttered by the swan, implying his own censure on account of 
his being bereft of the knowledge of Brahman, (and) involving the praise 
of Raikva, owing to his being possessed of that; having dispatched his 
charioteer (A.D.C.) at the very moment in search of Raikva; having 
himself gone over to Raikva, after he (the charioteer) had returned on 
knowing (the whereabouts ) : having offered as presents six hundred cows, a 


golden necklace, and the chariot yoked with mules, Janasruti implored 
Raikva thus— 


‘Teach me, Revered Sir, this deity, which deity you worship.’ 
( Cha. 4-2-2 
—Teach me about the highest deity that is the object of worship by you— 
this is the sense. And that Raikva, who had the knowledge of the three 


worlds by virtue of his own mystic power, having come to know that 
Janasruti was overwhelmed with gtiefon hearing the sentence uttered by 
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the swan, implying censure due to his being bereft of Brahman-knowledge, 
and his efforts immediately after that, due to his desire to know Brahman: 
having realised his fitness for studying the Brahma-Vidya; having 
known that ,in the case of him desirous of studying by the offer of 
money without attendance (service ) fora long time, Brahmavidya would be 
well-established by the offer (of wealth ) to the best of his ability, conferring 
favour upon him, making him know, by the address by the word Sidra, his 
being overwhelmed with grief as proclaiming his fitness for (receiving ) 
instruction, said thus— 


‘Take (this) away, you Sidra: let it be yours alone, along uwnith 
the cous’ ( Cha. 4-2-3 ) 
—Let this chariot be yours alone, along with the cows; not by the offer of this 
much to me, would the Brahmavidya be well-established for you overwhelmed 
with grief owing to the desire to know Brahman.—thisis the sense. That 
Janasruti also once again approached him, having offered wealth, cows etc. 
befitting his capacity (and) also his daughter. That Raikva, once again 
proclaiming his fitness alone, having addressed him by the word Sadra said ,— 


‘ You have brought, (O) Sidra, these (presents ); you are making 
me speak by this very face ( of your daughter)’ ( Cha. 4-2-3 ) 


These riches befitting (your) capacity, you have brought. By this face itself 
even without undergoing service for a long time, you would make me speak 
out the words involving instruction about Brahman, desired by you,—having 
spoken thus, he instructed him. Therefore by the word Sidra is indicated 
grief itself, of him, for the purpose of proclaiming his fitness for the instruction 
in the Vidya, and not his belonging to the fourth caste. 33 q 
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[200] And on account of the knowledge of his being a Ksatriya. W354i 


By (the use of the expression) Bahudayi ( giving much ) showing that 
he was a Sreat giver; in the passage beginning with Bahupakyah- ( cooking 
food for many ) and ending with— 

‘They would be eating out of me everywhere’ ( Cha. 4-1+1 ) 
on account of the knowledge of his giving away much cooked food and from 
(the passage ) 

‘ He just rising up from his bed, said to his charioteer,’ (Cha. 4+1+5) 
on account of the realisation of this Janasruti being a Ksatriya, due to the 
despatch ( as a messenger ) of the charioteer, and also due to (the knowledge 
of ) his being the chief of the country-region as understood from his giving 
away in charity many villages, he could not be belonging to the fourth caste. 
1 34 1 

Thus has been referred to, the realisation of his being a Ksatriya in the 
introductory story. Even in the ending story his being the Ksatriya is 
understood—So says ( the Sttrakara )— 

On account of the characteristic mark Caitraratha later on. 1) 3511 

Later on, inthe same Samvargavidya which is being taught to this 
Janasruti, is indicated his being the Ksatriya, ‘which is known on account 
of Caitraratha Ksatriya, named Abhipratarin who is being described later. 
How? By the passage beginning with— 

: Now (once upon a time) a cehbaie religious student begged 

( food ) of Saunaka Kapeya and Abhipratarin Kaksaseni to whom food 

was being served.’ ( Cha. 4-3-5 ) 
and ending with 
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‘(O) Brahmacarin, we do not worship this” ( Cha. 43-7 ) 

is understood the connection -with the Samvargavidya, of Kapeya and 
Abhipratarin, and the begging Brahmacarin. Of them, Abhipratarin was a 
Ksatriya, and the other two were Brahmins. Therefore, in the case of this 
Vidya there is seen a connection of a Brahmana anda Ksatriya alone out of 
the other (castes) and not of the Stidra. Therefore, it is proper that this 
Janasruti also is a Ksatriya and does not belong to the fourth caste, who is 
other than the Brahmana Raikva, connected with this Vidya, 


I say ( says the objector )—In this chapter is not heard ( mentioned ) 
Abhipratarin being a Caitraratha, and being a Ksatriya. So, how can this 
Abhipratarin be a Caitraratha, or how (can there be) the Ksatriya nature ? 
There (the Stitrakara) says-—‘ from the characteristic mark,’ From the 
characteristic mark viz. the association of Abhipratarin with Kapeya in (the 
passage. ) 

_ ‘Now Conce upon a time a celibate religious student begged food) 
of Saunaka Kapeya and Abhipratarin Kaksaseni. ( Cha. 4-255) 
is apprehended the connection with Kapeya, of this Abhipratarin. Elsewhere 
also, is mentioned in the Sruti, his being Caitraratha, associated with Kapeya, 
(in the passage ) 
‘ By this very (Saman), the Kapeyas, verily, made Castraratha 
sacrifice.” ( Ta. Bra. 20-12 ) 
Likewise, that Caitraratha was a Ksatriya is known from 
‘ There was born one Chief of the Ksatriyas called Caitraratha.’ 


Thus is known that Abhipratarin was a Caitraratha, anda Ksatriya. 
y 354 
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Thus there is not found any characteristic mark to establish the 
qualification of the Sadra, which is opposed to reasoning. Now the disquali- 
fication of the Stidra established by logical reasoning—says ( the Stitrakara )— 
is favoured by the Sruti and the Smrti— 


On account of the reference to the sacramental rites, and on account of 
the statement of their absence 11361) 
In the Sections dealing with the instruction about Brahmavidya, a 
reference is made to the Upanayana sacrament as in ( the passages ) 
‘T shall take you to ( your teacher )’ ( Cha, 4:45) 
‘ He indeed took him over’ (Sa. Bra. 11-53-13 ) 
etc. And in the case of the Stidra the absence of any sacramental rite 
like Upanayana is stated, in such ( passages and others ) as— 
‘ There is no little sin in (the case of ) the Sudra, and he is not 


desermmng of the sacramental rite.’ ( Manu. 10-126 ) 
‘The fourth Varna consisting of one caste does not deserve the 
sacramental rite * ( Gaut. Dhar, 10°50 ) 

n 36 1 


After having ascertained the absence of that ( not being a Brahmana ) 
on account of the commencement ( of the teaching ) 1) 37 10 
And there is no qualification for the Stidra— 
‘Not a non-Brahmin would be able to discriminate; bring in (O) 
gentle one, the sacrificial sticks.’ ( Cha. 4-4-5) 
—and only when thus there had been the ascertainment of Jabala desirous of 
studying, not being a Sidra, there was the commencement of the instruction 
in the Vidya 1 37 n 
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Because there is the denial of hearing, studying the rite—( in the case of 
the Sidra). » 381 
For a Stdra, the hearing of the Veda, its study, and the performance 
of the rite for that purpose are repudiated— 
‘Verily, this 1 a@ cemetery with feet—what a Sudra w— 
Therefore one should noi study near a Sidra,’ 
( Vasistha Smr. 15*9 ) 
Therefore the Sidra, a Bahupasu is not fit for sacrifice— Bahu pasu— 
resembling a Pagu ( beast )—This is the sense. For one who has not heard 
(the recital of the Vedas), there are not possible, studying, the knowledge 
for that purpose and the performance of the-.rite (indicated) for that. 
Therefore, they also are definitely ruled out (denied). 1381) 


And on account of the Smrti t 39 0 

The denial of the hearing etc. is also found in the Smrtis — 

‘Now, verily, 1f he were to listen to the Vedas, there should 
e the filling of his ears with ( melted) lead and lac; wm the case 
of his utterng the same (there should be) the cutting of the 
tongue; in the case of his handling (the same), the breaking of 
the body,” 

* And one should not teach him religious duties, one should not 
durect him to any vow’ ( Mann, 4°80 ) 

etc, Therefore, it is established that the Sidra has no qualification. 

[201] Those, however, who declare that Brahman, mere sentiency, 
without any distinctive attribute, is alone the highest Reality; everything 
else is false; and bondage is unreal and that can be turned away only by 
the knowledge of things as they are, produced from ( Vedic ) sentences; 
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and that turning away isitself salvation,—it is not possible for them to say 


that Sudras and others have no qualification for (securing) the knowledge 
of Brahman, because even in the case of one who has not the thread- 
ceremony performed upon him (upanita), who has not studied the Vedas, 
who has not heard the Vedanta passages, there would be the production of 
knowledge of things as they are, by the statements—Brahman, mere sentiency, 
without any distinctive attribute, is alone the highest Reality: everything else 
being superimposed upon it, is unreal—from some person or other; and the 
cessation of bondage (comes) merely by that. Not indeed is it possible to 
regulate that there should be the rise of knowledge through the sentence— 
That thou art—etc. and not through another sentence, because knowledge 
is not dependent upon ( the whims of) a person, because when there is the 
aggregate of means, there is bound to be the rise of kno wledge, in one although 
not desiring. Itis not possible further to say that there isthe cessation of 
bondage when there is the rise of knowledge of things as they are only from a 
Vedic sentence, because there is bound to be the disappearance of illusion 
when there is the knowledge of things as they are, by any means whatsoever: 
because there would be the knowledge even from a sentence like—Brahman, 
mere sentiency, without any distinctive attribute is the only highest 
Reality, everything else is false-—even when uttered by a person, and because 
there would be the cessation of illusion just by that. Just as from an 
authoritative ( @pta ) sentence uttered by a human being, the illusion of silver 


etc. in the case of the conch-shell, ceases fora Brahmana as also for a Sidra; 


in the same manner, even in the case of the Stdra, there would arise even the 
cessation of the illusion of the world by the knowledge of things as they are, 
from a sentence known from the tradition of the Veda-knowers, From the 
passage 


‘And one should not teach him religious duties’ ( Manu. 4:80 ) 
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etc. itis further not possible to say that the Veda-knowers do not speak to 


the Stidras etc., because the denial passages inthe Sastra have no value 
whatsoever, owing to all the qualifications coming to naught for those who 
have apprehended the nature of Brahman and Atman through the sentences 
like—That thou art—on account of their being preeminent in ( at the top of ) 


the Vedas. And the knowledge for the Stidra etc. can certainly arise from 
sentences uttered by some who have gone beyond all denial (injunctions ). 
And further, it should not be said that like the cessation of the illusion of 
silver etc. ‘in the case of the conch-shell etc. the illusion about the world 
does not cease in the case of the Sidra, immediately after the right knowledge 
produced by a sentence uttered by a human being; because even in the case 
of a Brahmana, illusion about the world does not cease, immediately on hearing 
a passage like—That thou art, 

If it be argued that the sentence —That thou art etc. produces the remover- 
knowledge only after the conception of duality is removed by serious contempla- 
tion—then the sentence uttered by a human being also (would act) exactly 
in the same way fora Stidra etc.—and so, there is no difference whatsoever 
(between the two cases). Deep contemplation, indeed, is the mental 
conception bearing upon that for the elucidation of which there is a proper 
sentence expressing the nature of Brahman and Atman. And that same 
removes the contrary mental activity—thus you speak of the injunction 
about deep contemplation leading to something tangible. Because even the 
after-recitals of the Vedas etc, are made use of only for creating the desire to 
know; when the desire to know has arisen even in the case of the Stidra, (and) 
when the contrary mental activity is driven away by deep contemplation 
etc. by the passage uttered by 2 human being; and by that itself the unreal 
bondage would be turned away. 
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Tr 202] Or, having ascertained from direct perception and inference 
backed by logical reasoning, that there have been superimposed upon the 
inmost entity—without distinctive attributes, self-light and mere sentiency,— 
the nature of the witness of Ajmana, and the entire world having the form 
of various variegated distinctions—knower, object of knowledge due to 
that:—having driven out the contrary mental activity about such an 
inmost entity, all unsullied, by unceasing mental revolvings; having realised 
that same inmost entity, the Sidras and others also would secure salvation— 
and so, no purpose whatsoever is seen hereof the Vedanta passage pertaining 
to the endless and supermundane distinctions such as variegated overlordship 
and variegated creation that are false—and thus that qualification for the 
Brahmavidya only for Sitdras and othersis all the more appropriate. Jn 
accordance with this very argument, there would be the accomplishment 
of the realisation of Brahman in the case of Brahmanas and others also, 
and the poor Upanisad would be simply hounded out (offered funeral 
libations). And it must not be said that there would be produced the desire to 
know the working of direct perception and inference in the case of one who 
is groping about the natural worldly dealings, only after it has been autho- 
titatively corroborated by some one saying—this practical dealing of the world 
is an illusion, (and) the Reality, however, is soand so,—and so, a Sruti 
passage favouring that should be resorted to, because the Sankhyas and others 
while explaining the state of things by direct perception and inference do 
create a desire to know the working of direct perception and inference, in 
those frightened at the fear of the mundane existence. And when the desire to 
know has been produced, it is very easy to explain by direct perception and 
inference alone, with their natures distinct, — that sentiency is the only Sat, — 
sentiency which is eternal, pure, self-light, without a second, immutable ,— 
and everything else is superimposed upon it. And in the case of sucha self- 


illumining entity, cannot be apprehended any other distinction to be known 
from the Sruti. 
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For, the Sruti also turns away what is superimposed and what is not its 
nature, in your opinion And further, the Upanisad need not be resorted to, 
for the knowledge of the Sat Atman, being possessed of bliss, because being 
constituted of sentiency itself, it is possessed of that nature, on account 
of its being excluded from everything else. But in the case of whom, 
the knowledge enjoined by the Vedanta passages as being the means of 
salvation, is of the nature of worship; and that ( worship ) too, is the propiti- 
ation of the highest Purusa, that is the Highest Brahman and that too is to be 
known only from the Sastra; and the Sastra describing the worship accepts 
as its producing agency, knowledge which is purified by the sacraments like 
Upanayana etc. and produced by the study of one’s own Vedic portion, only 
after being favoured by the means such as discrimination, non-attachment, 
etc. The Purusottama propitiated by the worship of this kind, destroying the 
ignorance produced by Karman by the gift of the natural and right knowledge 
of the Atman frees the worshipper from bondage,—this view of his is quite 
appropriate in (establishing ) the disqualification of Stidras and others, as 
mentioned before. 139) 


Here ends the Apastidradmkarana (6c) 


[203] Now, thus having finished off the topic of qualification started 
and followed up in passing, (the Sutrakara) speaks of another reason, 
corroborating the nature of the Highest Brahman known from the control of 
the past and future, in the case of the (Soul ) the matter in hand, measuring 
( the size of ) a thumb — 


On account of the trembling {| 40 1! 


It is declared in the Sruti 
‘The Purusa of the measure of the thumb, staysin the middle 
of the body.’ ( Ka. 4:12 ) 
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‘The Purusa of the measure of the thumb, the inner Atman’ 
( Ka, 6:17 ) 
in between these two passages— 

‘Whatever this entire world is,—when released trembles in the 
breath; great fear, uplifted adamant—those who know this, they 
become immortal * ( Ka, 6:2) 

‘Through his fear, heats up fire, through fear heats up the 
Sun; through fear (heat up ) Indra and Wind; and the fifth, Death 
runs on’. ( Ka, 6-3 ) 

Ejanam—trembling due to the great fear arising out of that, in the case of this 
entire world and in the case of Agni and Stirya etc. all abiding in this Purusa 
measuring a thumb,‘( and ) indicated by the word Prana, released forth from 
that,— What would happen at the transgression of his command ?— Out of this 
great fear, as though from the uplifted adamant, the entire world trembles, 
—this is the sense, on account of (all this ) having the same sense as in 
‘From his fear heats up fire’ ( Ka. 6:3 ) 
Mahadbhayam Vajramudyatam—the nominative here is in the sense of the 
ablative. And this is the nature of the Highest Brahman, on account of the 
knowledge of this kind of overlordship in the case of the Purusottama, the 
Highest Brahman, in (the passages ) 
‘By the command of this Imperishable, verily, (OQ) Gargi, 
the Sun and the moon stay on supported’ ( Br. 3-8-9 ) 

‘By the fear from this one, the wind purifies: by the fear 

rises up the Sun; by the fear from this ane, Agni and Indra; the 


25 Biss Death, runs on’ ( Tai. 28) 
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Tqlazaaae tl 22 tl 
aa saa, aga RAAT saastat 
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7TH TT ATG 7 TAS 

war gai ura BASTaTF: 1 

THT ATAPI BT 

TET WAT AATAS VITATNF 11 ( aT. 4194 ) 
aa, qa wW?in:, awa (g. Us ) qaANaReY waa GEdfas a 
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es OF Sa SITTT SAH TET ATS TTY ” (a wreiag ) 
afa | 
Corr aga Te fear sata giera ’ (a1. 21931 ) 
TANGY | ta:, sTHSTHA: Ve wa Bz 
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And for this reason also, the one measuring the thumb, isthe Purusottama— 

On account of the sight of the light. 1411 

In between these very two sentences pertaining to the one measuring a 
thumb, is seen the light of the one measuring a thumb, peculiar to the 


Highest Brahman, screening all lights, the cause of all lights, and the 
favouring agency thereof— 


‘Not (indeed) does the Sun shine there, nor the moon and 
the stars, shine not these lightnings,—whence (then) this Agni? Every- 
thing shines after him alone shining; by his lustre (shining), all 
this shines forth,’ ( Ka. 5°15) 

—This very Sloka is found in the Atharvana Sruti (Mu. 2-2-10) as referring 
to the Highest Brahman. Everywhere, being the highest light is declared in 
the Sruti, as referring to the Highest Brahmam as (in the passages ) 

‘Having merged in the highest Light, he becomes manifest in 








his own form’ ( Cha. 8 3-4; 8-123 ) 
‘Him indeed, the gods worship, the Light of Lights, the hfe 
immortal * (Br. +416) 
‘Now, what the Light shines on, further beyond the sky’ 

( Cha. 3-13°7 ) 


etc, Therefore, the one measuring the thumb, is the Highest Brahman, #41 th 
‘Here ends the Sabdadeva Pramitadhikarana (6) 
Akaga (is the Highest Brahman) on account of the reference to its 
being a different entity etc. (from the inmost Atman.) {| 42 il 
( Adbikarana 7, Sdtras 42-44 ) 
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In the Chandogya-upamsad, it is declared by the Sruti— 

‘The Akasa, indeed, is the manifester of name and form: 
what 1s in between the two, that (is) Brahman; that Immortal, 
that Atman’ ( Cha. 814-1) 

There arises a doubt —Is this one mentioned by the word Akasa the Released 
Atman, or, the Paramatman? What (is) proper (here)? the Released 
Atman. Whence? Onaccount of the released one being the immediate 
matter in hand in (the passage ) 

‘Hamng shaken off the sin, like a horse its mane, hke the 
moon getting out from the mouth of Rahu, having shaken off the 
body, with the purpose accomplished (Rrtatma), may I be attaining 


to the eternal (akrtam) world of Brahman’ ( Cha, 8-13-1 ) 
and on account of 
‘In between the two, what’ ( Cha, 8-141 ) 
explicitly referring to him, released from name and form. By the expression 
“The manifester of name and form’ ( Cha. 8°14+1 ) 


again the same is intended to be pointed out by his previous state. He himself, 
indeed, experienced before, the forms of gods and others and the names. And 
the present state bereft of name and form of that same, is spoken of (in the 
Passage ) 

‘That (1) Brahman, that Immortal’ ( Cha. 8°14-1 ) 
The word Ak3éa also is quite appropriate, referring to him also, on account of 
the possession of unrestricted light. 
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I say (says the objector )—On account of this (passage) being the 
end-part of the passage referring to the Dahara, itis known that he is that 
same Daharakaéa, and that (Daharakasa) being the Paramatman has 
(already) been concluded—Not so, (we reply ),—owing to the passage 
dealing with Prajapati intervening. In the Prajapati-passage again has been 
stated the form of the inmost Atman up to the released state. And later in 
( the passage ) 

‘Having shaken off sin’ (Cha. 813-1) 
that same has been the subject in hand, as in the released state. Therefore here, 
the Akaga is the released Atman,—This (prima-facie view ) being reached, 
it is stated (in reply )— 

‘Akaga (is the Highest Brahman) onaccount ofthe reference to its 
being a different entity etc. (from the inmost Atman )." Akasa—the Highest 
Brahman. Whence? Onaccount of the reference toits being a different 
entity etc, The reference to its being a different entity, forthe matter of that, in 

‘ Abasa, indeed, is the manifester of name and form" 

( Cha. 814-1) 

—being the manifester of name and form propounds Akasa being a different 
entity from the inmost Atman—in both the conditions, bondage and release. 
One in the state of bondage, himself resorting to name and form through the 
power of Karman, would not be able to manifest name and form. Inthe case 
of the one in the state of release, there cannot be under any circumstances the 
state of a manifester of name and form, on account of the impossibility of 
dealings in respect of the world. As for the Lord, whois the supreme 
architect of the creation of the entire world, his being the manifester of name 
and form has been accepted by the Sruti itself, in 

‘Having entered into with this Living Self, let me manifest 

name and form. * ( Cha. 6:3-2 ) 
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ala aHisteaG THa:, sf — wa 
‘Ta EA TATA” ( BT. <19 219 ) 


‘Who (is) omniscient’ all-knower, whose penance 5 
constituted of knowledge; from him, this Brahman, name, form and 
food originate’ C Mu. 1°19) 


‘Having collected together all forms, the wise one, having 
given names (tothem) stays on, calling ( them ).’ 

(Tai. A. 312-7) 
and such others. Therefore, this Akisa, the manifester of name and form, is 
the Highest Brahman itself, being a different entity from the inmost Atman 
with name and form to be manifested. (The passage) 


‘In between the two, what’ ( Cha. 8:14+1 ) 


expounds that same (thing). Whereas this Akaga—within which the (two) 
name and form are,—untouched by those (two) is a different entity, 
therefore, he is their manifester. He is the manifester, on account of his being 
with sins destroyed and having thoughts fulfilled.—This is the sense. By the 
word Adi are to be understood the nature of Brahman, the nature of Atman, 
immortality etc. Limitless magnitude and other (qualities) are, indeed, 
possible only in the case of the Paramatman. Therefore, here, Akasa is the 
Highest Brahman itself. 
As to what has been stated that in 


‘Having shaken off sin’ ( Cha, 8-131 ) 


the Released Soul is the immediate matter in hand—that Cis) not (so), 
because in 


‘May I attain to (approach) the Brahmaloka’ ( Chi. 813-1) 
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ee ee kee eee ks ee Bee te nn 
the Highest Brahman itself is the immediate matter in hand. Although the 
Highest Brahman is pointed as being fit for approaching for the released 
( Atman) who is approaching, still the Highest Brahman itself fit to be 
approached should be understood to be meant here, on account of the 
impossibility of the Released ( Soul) who is approaching, being the manifester 
of name and form etc. And further, on account of the recognition here of the 
Daharakaéa, the matter in hand, by the word Akaéa, (and) on account of the 
Prajapati-passage also being intended for the description of the nature of the 
worshipper, it is proper (to understand ) that the Daharakasa which is just 
an object of worship, is referred to inthe end asthe destination, And the 
word Akaga is never seen before as referring to the inmost Atman. Therefore, 
here, Akaga is the Highest Brahman, 1! 42 0 

f205] [fic be argued — There cannot be any other Atman, who is a 
different entity from the inmost Atman, on account of the instruction about 
identity and the repudiation of duality. The inmost Atman himself, in the 
pure state, is, indeed, referred to as Paramatman, the Highest Brahman, (and) 
the supreme Lord. Therefore, there is no Brahmaloka, which is to be 
approached, a different entity from the released Atman, the matterin hand, 
and who is the approacher. Therefore, he himself deserves to be the Akasa 
also, the manifester of name and form— 

( The Sitrakara) now recites the answer— 

By the difference between deep sleep and departure. } 43 0 

‘On account of reference’ is (to be understood here ). On account 
of the reference to the Paramatman asa different entity from the inmost 
Atman in deep sleep and departure, there does exist the Paramatman 
asa different entity from the inmost Atman. To the same effect, in the 
Vajasaneyaka, with the introduction 


€ 
%? 
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arrrate | waa waist Greased: TT? (a. wiwiae ) 
‘What sort of Atman, who ths is constituted of Vijnana 
among the Pranas ?” CBr. 4:3*7) 


is ordained by the Sruti, close contact with the omniscient Paramatman, of 
that inmost Atman knowing nothing in the deep-sleep-state, in 
‘In close contact with the Prajna (intelligent) Atman, he 
knows not anything outside, not inside ( either ).’ ( Br. 43°21 ) 
Likewise, in the state of departure also in 
‘Mounted upon by the Prajna ( intelligent) Atman, he goes 
on leaving (the body)’ ( Br. 4°3°35 ) 
Not again, are possible close contact or mounting upon by himself being 
omniscient at that time, of one who knows nothing whether sleeping soundly, 
or departing: nor by another Ksetra-knower, because he also cannot be 
omniscient. 1431 
[206] And for this reason also, Paramatman is a different entity 
from the inmost Atman, says ( the Sitrakara )— 
On account of the words Pati (Lord ) etc. 11441) 
This Paramatman who establishes contact is referred to later by the 
words Pati ( Lord ) etc., in ( passages like ) 
‘The Overlord of all, the Controller of all, the Ruler of all; 
He is not greater by good deeds; He is, again not small by evil 
deeds; this one, the Lord of all; this one, the King of creatures: 
this one, the Protector of creatures; this one, the bridge (dam), 
the support for the non-disintegration of the worlds—this one, him 
Brahmanas desire to know by the recitation of the Vedas. ... Having 
known this one alone, he becomes a sage,—Desirous of this one 
alone, ascetics renounce the world.’ ( Br. 4:4°22 ) 
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‘He is, verily, the great unborn Atman, the food-eater and 


wealth-giver.’ CBr, 44°24) 
‘Ageless, immortal, fearless, bhss (is) Brahman.’ 
CBr. 44-25 ) 


And these—being the Lord of the world, the support of the world, and the 
overlordship ofall, etc. are not possible in any manner in the case of the 
inmost Atman, even while in the state of release. Therefore, Akaéa, the 
manifester of name and form, isa different entity from the Released Atman. 
The instruction about identity, however, is dependent upon that, on account 
of everything constituted of sentient and non-sentient, being the product of 
Brahman—all this is propounded by ( passages like ) 

‘All this, verily, (is) Brahman, onginating from it, merging 
into it, subsisting m 1,” (Cha. 3-14-1 ) 
—this has already been corroborated. And the repudiation of duality, indeed, 

arises out of that itself—and so ( everything is ) flawless. 11 441) 
Here ends the Ak@sorthantaratvadwyapadesadhikarana (7) 
Here ends the third Quarter of the first Chapter ( Adhyaya ) in the 
commentary on the Sdariraka-Mimamsa, composed 
by the Illustrious Revered Ramanuja. 
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The Fourth Quarter of the First Chapter 


f207] If it be argued that the Anumanika also ( Pradhana ) 
according to some, ( we reply ) — No, on account of the apprehension of the 


metaphorical description severally of the body, and (the Sruti ) will show 
(thesame) u1lu ( Adhikarana 1, Stitras 1-7) 

It bas been (already ) stated that what is fit to be desired to be known, 
as being the means of (securing ) release, which is of the nature of the highest 
human purpose in life, is Brahman, the cause of the origination etc. of the 
world, different from Pradhana and others, the non-sentient, and from the 
sentient in both the states of bondage and release, from which even the tinge 
of all things fit to be abandoned is driven out, omniscient, omnipotent, with 
thoughts fulfilled, constituted of all auspicious qualities, the inner Atman of 
all, (and ) with uncurbed overlordship, Now, suspecting that there are some 
passages in some recensions, apparently following the exposition of the 
Pradhana being the cause, through the propounding of Pradhana, Purusa etc., 
not being Brahman, established in the Kapila system ( of philosophy )—that is 


being repudiated to establish firmly (the thesis) that Brahman alone is the 
cause ( of the world ). 


In the Katha-chapters, it is ordained by the Sruti — 


‘The objects (are) farther off than the sense-organs; and the 
mind, farther off than the objects; and understanding, farther off 
than the mind: the Mahat-Atman, farther off than understandmg: 
the Unmanifest, farther off than the Mahat, the Purusa, farther off 
than the Unmanifest; nothing farther off than the Purusa,— that 
the farthest limit; that, the highest state’ ( Ka, 3-10-11 ) 
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There (arises) the doubt—Is the Pradhana, not being Brahman, 
described in the Kapila system, spoken of here by the word Avyakta or not? 
What (is) proper (here)? Pradhana, Whence? On account of the appre- 


hension of that itself, owing to the recognition of its technique in the 
passage — 


‘The Unmanifest, farther off than the Mahat; the Purusa, 
farther off than the Unmanifest’ ( Ka.3-11) ~ 


and on account of the repudiation of any Principle, over and above the 
twentyfifth Purusa in 


‘There, nothing farther off than the Purusa —that, the farthest 
limit, that, the highest state’ ( Ka. 3-11 ) 


—this ( prima-facie view ) is reached that the Avyakta ( Unmanifest ) is the 
Cause. That has been stated here in (the Sutra portion)—‘ If it be argued that 
the Anum§anika also, according to some.’ Ekesam—of students of (some ) 
recensions—in recensions it is ordained by the Sruti that the Anumanika (to 
be known by inference ) Pradhana also is the Cause—if it is argued thus, 
the answer here (is)—No, Not by the word Avyakta (Unmanifest) is 
denoted here the Pradhana, not being Brahman, Whence? ‘On account 
of the apprehension of the metaphorical description severally of the body.’ 
~—On account ‘of the apprehension of the detailed body-metaphor by 
the word Avyakta, Thesense is—on account of the apprehension by the 
word Avyakta, here of the body described in detail, by the metaphor of the 
chariot, when the Atman, body, understanding, mind, sense-organs (and ) 
objects (of senses), have been described interms of the charioteer, chariot 
etc. 


[208] This is what is intended to be said—Indeed, previously (in the 
passage } beginning with 
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‘Know the Atman to be the warrior in the chariot, and the 
body just the chariot; know the understanding to be the charioteer, and 
the mind the -rems themselves, they speak of the sense-organs as 
the horses and the objects of senses as coming within their ken’ 

( Ka, 3-3-4 ) 


‘and ending with 


‘He reaches the end of the journey,—that (is) Visnu's 
highest place,’ ( Ka. 3-9 ) 


—having metaphorically described the worshipper desirous of reaching the 
place of Visnu, the end of the journey in mundane existence, as being the 
watrior inthe chariot, and his body etc. as the chariot and parts of the 
chariot; (and ) having stated that he, under whose control these—chariot and 
others—stand, he alone reaches the place of Visnu, the end of the journey,— 
(now ) by the passage 


‘The objects are farther off than the sense-organs’ 
( Ka. 3-10 ) 
are spoken of which among the body etc., metaphorically described as 
chariot etc.. are the Principal (entities superior to) owing to their 
controlling capacity. There the objects of senses metaphorically described 
as coming within the ken, are farther off than the sense-organs, that are 
metaphorically described as horses, owing to ( their) controlling capacity; 
because even in the case of one who has control over the sense-organs, the 
sense-organs are difficult to be controlled, in the presence of the objects, 
Farther than even them (is) the mind, metaphorically described as the reins; 
because if the mind is engrossed in objects (of senses), even the absence of 
objects does not matter at all. Farther than that (mindis) the under- 
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standing metaphorically described as the charioteer; because in the absence of 
a definite resolve, the mind too cannot do anything. Farther than that 
(Buddhi is) the Atman metaphorically described asthe warrior in the 
chariot, on account of his being the principal, as he is the active doer, Every- 
thing being dependent upon the will of the Atman, the Atman is parti- 
cularised_ as Mahat (great). And even farther than that (is) the body 
metaphorically described asa chariot; because all the activities, the means of 
achieving the human purpose in life, of the Jivatman, are dependent upon 
that. Farther even than that (is ) the highest Purusa, whois the inner self 
of all, the inner Controller, (and) the destination (the end ) of the journey; 
because everything up to the Atman as described before, has its activity 
dependent upon His thought. He, indeed, being the inner Controller, is the 
one who carries through the worship as well. And further in (the Stitra ) 
‘From the Highest, because (there is) Sruti to that effect’ 

( Bra. Su 2-3-40 ) 
would be told that the activity of the Jivatman is dependent upon the highest 
Purusa. And he alone is the highest object to be reached, ( and ) the highest 
means for the controlling work, and carrying through of the worship. In 
connection with that this is stated— 

‘Nothing farther than the Purusa—that, the farthest limit; 


that, the highest state.’ ( Ka 3-11 ) 
Likewise in the Brahmana passage dealing with the inner Controller in 
‘Who, abiding in the Atman’ ( Br. 3°7:22 ) 


etc,—directly perceiving all, he controls ali—having stated thus, the 
existence of another Controller is denied in 
‘Not other than this one is the seer’ ( Br. 3°7-23 ) 
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etc, In the Bhagavadgita also (is stated ) 
‘The basis, hkewise the agent, and various means, and various 
several activities, and Fate, also as the fifth (are) here’ 
( Git. 18-14) 
Daiva (Fate) here is the Purusottama himself, on account of the statement 
in ( the passage ) x 
‘I am stationed in the heart of all also; from me (come) 
remembrance, knowledge and exclusion’ ( Gita. 15°15 ) 
And (the means for)captivating him is nothing but surrender to him. As ( the 
Lord ) says— 
‘The Supreme Lord stays, (QO) Arjuna, in the heart of 
all creatures, revolving all creatures (as though) mounted on a 
machine, by (his) Maya (wonderful power); go to him alone for 
refuge unth all ( your) heart, (O) Descendant of Bharata.’ 
( Gita, 18-61-62 ) 
Therefore, thus, the sense-organs referred to severally in the metaphor 
about the warrior in the chariot etc, in 
‘Know that Atman to be the warrior in the chariot’ 
( Ka. 3-3 ) 
etc,, are recognised here by ( being referred to in) the very words in 
“The objects, indeed, (are) farther off than the sense- 
organs,” ( Ka. 3-10 ) 
and not the body described as the chariot—and so, it is ascertained that, 
that (body) is mentioned by the word Avyakta, owing to that alone remaining 
(for being referred to). Therefore, there is no undesirable possibility even 


of (a reference to) Pradhana, well-known in the Kapila system (of 
philosophy ) here. 
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[ 209] Neither again, is here the recognition of the technique, 
established in that system, on account ofthe objects (of the sense-organs ) 
Sabda etc. being described as farther off than (superior to) the sense- 
organs in 

‘The objects, indeed, (are) farther off than the sense-organs.’ 

( ka. 3-10) 
Not, indeed, are Sabda etc. the cause of the sense-organs in that system. 

‘The mind, agam, farther off than the objects’ (Ka. 3-10) 
also does not fit in well in that system, just because it is not the cause. 
Likewise— 

‘The Mahat-Atman, farther off than the Understanding.’ 

( Ka. 3-10 ) 
also does not harmonise, because by the word Buddhi is apprehended the 
Mahat-principle (by the Sankhyas); for, itis not possible (to say) that 
Mahat is farther off than Mahat. Mahat being qualified by the word Atman 
also does not fitin. Therefore, only those alone that are described severally 
in the metaphor are referred to here. And the Sruti would be declaring the 
same — 

‘ This- one, the hidden Atman, does not shine forth mm all the 
beings; but he is seen with the subtle sharp Understanding by the 
subtle-perceivers. ’ 

‘The Prajna (intelligent one) should restrain the Vak (speech) 
in the mind; one should restrain that (mind) in the oJnana-Atman; 
one should restrain the Jnana into the Mahat-Atman, and restrain 
that in the tranquil Atman.’ ( Ka. 3+12-13 } 
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[210] Having mentioned that this highest Purusa is difficult to be 
seen by those who have not controlled the external and internal sense-organs 
here is stated in ( the passage ) 

‘One should restrain the Vak (speech) in the mind’ 

( Ka. 3-13 ) 
the method for subjugating the sense-organs that are metaphorically 
described as horses etc., Vacam manasi niyacchet — one should restrain in the 
mind the organs of action and the organs of knowledge, headed by Vak 
(speech ) — this is the sense. In the word Vak the elimination of the 
accusative ( termination ) is in accordance with the Sttra — 

‘The Su-Luk in the case of case-endings’ ( Pa-Su. 7:1:39 ) 
Manasi — here (Sr) long in the locative (instead of Si short) is Vedic 
Tadhacchet jiana Atmani—one should restrain that mind, in the Under- 
standing. By the word Jana here is referred to, Understanding mentioned 
before. Jnana Atmani—( used as ) Vyadhikarana locatives ( having different 
abodes )—The sense is—one should restrain in the Jijana existing :in the 
Atman. dnanam Atmani mahati niyacchet—One should restrain the Buddhi 
in the Mahat-Atman, the agent. Tadyacchet Santa Atmani—One should 
restrain that agent in the Highest Brahman, the inner Controller of all. 
The neuter gender is used here (to refer tothe Atman)as Tat, bya 


change (of the case). The sense is—by the warrior in the chariot shaped 
thus, is fit to be reached the place of Visnu. 211) 


[211] Howcanthere be bythe word Avyakta ( Unmanifest ) the 
denotation of the body which is manifest? There (the Stitrakara ) says— 
But the Subtle, owing to its being fit for that 0 2 1) 
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The subtle element, unmodified, indeed becomes the body, when 
attaining to a particular condition. ( And) that unmodified is here 
spoken of as being in the condition of the body by the word Avyakta: 
‘ Tadarhatvat’ because, that unmodified non-sentient thing alone, which has 
undergone a transformation, is fit for activity for the attainment of the human 
purpose in life, like the chariot. "12 

[212] Ifan unmodified subtle element is admitted (by you), why 
this great aversion to accepting (what is) established in the Kapila system (of 
philosophy )? For, there also the producing cause of the element alone, is 
spoken of as the unmanifest—There (the Sttrakara ) says— 

That serves its purpose, because it depends upon that (Purusa ) 
usu 

The subtle element serves its purpose (only ) by being dependent upon 
the highest Purusa who is the highest Cause. This is whatis intended to be 
said—Not indeed, do we not admit the Unmanifest and its particular 
modifications in their own nature, but as void oftheir having that as their 
Atman, onaccount of their being the body ofthe highest Purusa, Prakrti 
and others accomplish their purpose, indeed, by having that alone as their 
Atman. Otherwise, there would not be their distinctive nature, condition 
and activity; and just on account of the non-admittance of that, indeed, there 
is the repudiation of the technique established in (their) system. For, in the 
discussions about the origination and dissolution of the world and in the 
discussions about the glory of the highest Purusa, both in the Sruti and 
Smrti passages, the Prakrti, modifications, and the soul are described as 
having that (highest Purusa) as their Atman. As for instance, in (the passage) 
beginning with 

‘The earth dissolves in waters’ 
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‘The subtle elemenis get dissolved in the elements etc: the 
elements etc. get dissolved in the Mahat; the Mahat gets dissolved 
in the Unmanifest: the Unmanifest gets dissolved in the Immutable; 
the Immutable gets dissolved in the Tamas; (and) the Tamas 
becomes one with the highest God.’ ( Subalo ) 

—Likewise, 

‘Whose body, the Earth; whose body, the waters. whose body, 
the Tejas; whose body, the Wind; whose body, the Akasa: whose 
body, the Ahamkara; whose body, the Understanding; whose body, 
the Unmanifest:; whose body, the Immutable; whose body, Death—this one 
(is) the shining god, the inmost Atman of all beings, with sins 
destroyed, the one, Narayana’ ( Subalo ) 

Likewise— 

‘Earth, water, fire, wind, ether (or sky), mind, and 
understanding itself, egotism (I-1dea )—thus this (is) my Nature 
( divided ) exght-fold. 

Lower (is) this—know my Higher Nature other than this, 
which has become the Living Souls, (O) long-armed one, by which 
1s sustained this world. 

Bear in mind that all the creatures have these as ( their ) 
womb (or, source); I (am) the source: hkewise, the dissolution 
of the entire world. 

Farther beyond (or, supenor to) me, nothing else whatsoever 
exists, (QO) Dhananjaya; in Me all this is woven, as in the 
thread, the rows of pearls’ ( Gita. 7-4-7 ) 
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‘Visnu (is) manifest; likewise the unmanifest (is) the Purusa 

and Time alone,’ (CV. P. 12:18 ) 
And also— 

‘Prakyti, which has been mentioned by me as having a 
manifest and an unmanifest form, and the Purusa also—both these 
get dissolved into the Paramatman. And the Paramatman, the 
support of all, the Purusottama,—he, called Visnu, is glorified in 
the Vedas and in the Vedantas also. (V. P. 6-4:38-39 ) 

Hi 


[213] And on account of the non-mention of that as fit to be 
known, 410 


If here, the Unmanifest established in the ( Kapila) system was 
intended, then its being fit to be known would have been mentioned; because 
the followers of the ( Kapila ) system speaking of salvation from the special 
knowledge of the manifest and the unmanifest, have admitted all these as fit 
to be known, but this has not been spoken ofas being fit to be known. 
Therefore, there can be no acceptance of something established in that system 
in this connection. u44 


[214] If it is argued that (the Sruti) says so, (we reply )— 
No, for, the Prajna on account of the context (is so described). #51) 


‘ Without sound, without touch, without form, without decrease; 
likewise without juice, and always without smell, beginningless, 
endless, the farthest limit of Mahat, eternal — having poundered over 
that, he is freed from the mouth of Death.’ ( Ka. 3-15) 
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—If itis argued that (inthis passage), this Sruti speaks of the Avyakta 
immediately after as being fit to be known, — (wesay )—that (is) not 
(so ); for, the Prajtia, the highest Purusa himself, is here in the verse spoken 
of as fit to be pondered. For, in ( the following passages ) 
‘ But, that person, who has Vijnana as the charioteer, holding 
the mund-reins, reaches the end of the journey — that (1s) the highest 
place of Visnu’ ( Ka. 3-9 ) 
‘This one, the hidden Atman, does not shine forth m all the 
beings, but he is seen with the subtle sharp Understanding by the 
subtle—perceivers, ’ ( Ka. 3-12) 
—the Prajia alone is the matter in hand. And for this reason, by (the passage) 


‘There is nothing farther off than the Purusa’ (Ka. 3°11) 
there is no repudiation of some principle over and above the twenty-fifth, 
the Purusa- Andof that highest Purusa the qualities like being without 
sound etc., are well-known in the Sruti passages like — 

‘ What that unperceivable, not capable of being grasped’ 

( Ma 1-1-5) 
In ( the passage ) also, 
‘ Farther off than (superior to) Mahat, the eternal’ 
( Ka 3-15 } 
is the same spoken of as being, verily, farther off than the Jivatman under 
reference before in 

‘The Atman-Mahat farther off than Buddhi’ ( Ka. 3-10 } 

won 
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[ 215] Thus of only three (boons) (there is ) the reference and the 
question 116 ll 


In this chapter, indeed, there is seen thus the introduction—introduction 
as being fit to be known of the three,—the means, the object to be 
reached and the person reaching it, and the question referring to that topic, 
and not of anything else, Avykta and others. To explain the same— 
Naciketas, indeed, (or by name) being desirous of securing salvation, 
having ensured his father’s favourable turn of mind conferring upon him 
fitness for securing human purpose in life by the first boon out of the three 
offered by Death—Naciketas chose Agni-vidya which was the means for 
securing salvation, by the second boon, in (the passage ) 


‘You, thus (sah) study the fire leading to heaven, (QO) 

Death, tell that to me having faith (in you). People having the 

heaven-world resort to immortality—this I choose by the second boon,’ 

( Ka. 1:13 ) 
By the word Svarga is denoted here salvation of the nature of the 
highest purpose in life. On account of the Sruti statement about the absence 
of birth and death, in one staying therein—They resort to immortality— 
and on account of the mention of blame for the Karman with perishable fruit 

later on, and on account of the statement in reply— 


‘He who worships the three-fold Naciketa (-fire), having , 
united the three together, performing the three rites, crosses over birth 
and death.’ ( Ka. 1-17 ) 


By the third boon, by way of asking about the nature of salvation, is 
asked the nature of the object to be reached, the nature of the person 
reaching it, and the nature of worship favoured by the religious rites 
performed, that are the means — In the passage 
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‘What this doubt (is), when a person has departed this 
world; — some (say )}—This one is, and some (say)—This‘one is 
not; may I know this, favoured (or instructed) by you-—this (Cis) 
the third boon amongst the boons’. ( Ka. 1-20 ) 

a question about salvation being asked, thus — having scrutinised the fitness 
for (receiving ) instruction about it, he ( Death ) instructed ( as mentioned in 
the passage ) — 

‘The wise person abandons (jey and sorrow), having known 
him difficult to be seen, concealed, entering subsequently, placed 
in the cave, staying in the cavern, the ancient one, the Refulgent 
one, by having recourse to the Yoga-meditation of the Atman within, ’ 

( Ka. 2-12 ) 
Thus this instruction in general being given, Naciketas being pleased, 
for the purpose of the clarification of the nature ofthe God pointed out as 
being the object to be reached, pointed out in Devrm matva ‘as being fit to be 
known — by the Yoga-meditation of the Atman within —, (the nature ) of the 
inmost Atman, that reaches, and that ofthe worship of Brahman mentioned 
in—Having known, the wise one abandons joy and sorrow —asked again— 

‘Elsewhere other than merit, elsewhere other than demerit, else« 
where other than ths done and this undone, elsewhere other than the 
past and the future, what that you see, speak that out.’ 

( Ka. 2°14 ) 
—Thus when three things quite apart from the thing to be reached, the 
means, and the person reaching it,—past, present and future, being different 
from everything else, have been asked in order,—having first praised the Om, 
having once again ina general manner described the nature of the thing to 
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be reached expressed by that ( Om ), and the nature of the person reaching it, 
implied init, (and) the means expressive ofthe same (Om) (Death) 
instructed ( Naciketas ), for the matter of that about Om, in 
‘What place all Vedas declare, and which all the austerities 
speak about, wishing for which they practise celibacy—that place 
(word) I tell you in short, viz. Om.’ ( Ka, 2:15) 
Having instructed thus, having once again glorified Om, (Death) first 
of all describes the nature ofthe inmost Atman who reaches it, in (the 
passage ) 
‘The wise one is not born, does not die either’ ( Ka. 2:18) 
ecc,; intructing in ( the passage ) beginning with 


‘More atomic than the atom’ ( Ka, 2-20 ) 
and ending with : 
‘Who knows thus, where he’ ( Ka, 2°24) 


the nature of Visnu, the Highest Brahman, to be reached, ( Death ) 
describes in the middle, the means, the worship as having the nature of 
devotion also, in ( the passage ) 

‘This Atman is not to be secured by lectures, nor by intelligence, 

nor by vast learning.’ ( Ka. 2-22 ) 

etc.—and having mentioned the nature of easy worship of the one to be 
worshipped on account of that staying with the worshipper, in 

‘(The two) drinking the Rta : ( Ka. 3*1) 
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—having described the mode of worship and the attainment by one worship- 
ping, of the highest place of Visnu, in ( the passage ) beginning with 
‘Know the Atman to be the warrior in the chariot’ 
( Ka. 3:3) 
and ending with— 
‘The wise say that the path is dificult to traverse’ 


( Ka. 3-14) 
—( by Death the whole topic) has been winded up, thus by (the passage) 
*Wrthout sound, without touch’ ( Ka. 3-15) 


etc. Therefore, here isthe introduction of three things only, as fit to be 
known, and of the (relevant) question as well. Therefore, there is no reference 
here to the Avyakta ( mentioned ) in the (Kapila) system. 61] 


And like Mahat u7 it 
Just as herein ( the passage )— 
‘The Mahat-Atman (is) farther off than Understanding’ 
( Ka. 3:10) 
the Mahat principle established in the (Kapila) system is not to be 
understood on account of the case-co-ordination with the word Atman, in 
the same manneron account of Avyakta also being mentioned as farther off 
than (superior to) Atman, it cannot be understood as the one established 
in the Kapila system ( of philosophy )}—This is established. 117 If 
Here ends the Anumanikadhikarana (1) 

[216] On account of there being no peculiarity as in the case 

of the Camasa (cup for drinking Soma) 181 
( Adhikarana, 2, Sutras 8-10 ) 
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Bi a a a a a a ee 
Here also is being refuted the technical exposition established in the 
Kapila system; there is not the nature of Prakrti, Mahat, Ahamkara etc. as 
not having Brahman as their Atman; because by both the Sruti and Smrti 
those are described as having Brahman as their Atman. Asthe students 
of the Atharvaveda read— 
‘—the mother of (all) modifications, ignorant, eight-formed, 
unborn (sheep), Cand) permanent, 
She, supervised over by him is meditated upon, is spread 
out, is further incited; and supervised by him alone, she gives birth to 
the world and the human purpose.in life— 
The cow without beginning and end (is) she, the originator, 
the creator of creatures, white and black, and red, yielding all the 
desires of the Lord. 
Children, unknowingly, drink (milk of ) her, who is uniform: 
but one God drinks of her being under his control, at will, here. 
The all-pervading Lord forcibly enjoys by meditation and 
action, the cow (giving milk) common to all, but being harassed 


by the sacrificers.’ ( Cali. 3-7) 
‘The unmanifest when become twenty-four in number, is 
spoken of as manifest.’ ( Cali. 14) 


—here the nature of Prakrti etc. has been described. One constituted of 
whom are these Prakrti etc ,—that highest Purusa also is described im 
‘Flim they speak of as the twenty-sixth, and others as the 
twenty-seventh; the students of the Atharvasiras (-Veda) know 
him as the Purusa void of qualities, mentioned in the Sambhya 


system,’ ( Cali, 13-14) 
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Other students of the Atharva-Veda read,—eight Prakrtis and sixteen- 
fold modifications. The followers of Svetasvatara again speak of the nature of 
Prakrti, Purusa and [svara thus— 

“The Ruler nourishes the universe,— this perishable and 
imperishable combined, manifest and unmanifest as well; the helpless 
Atman is but bound down owing to his being the enjoyer; having 
known (this) God, he is released from all nooseés. 

(There are) two goats,—the knower and the non-knower, 
controller and nen-controller, — but one sheep earmarked for the 
purpose of enjoyment by the enjoyer; the infinite Atman, however, 
of universal form, indeed, (is) the non-doer,—when one knows the 
three—that is this Brahman, 

The Pradhana (is) perishable —immortal, imperishable (is) 
Hara: the one God rules over the two perishable Atmans; ( there 
is} again at the end the cessation of the universal illusion owing 
to the contemplation of him, on account of his directive through 
his power.’ (Sve. 18-10) 

Likewise, 

‘Vedic passages, rituals, sacrifices, vows, the past and the 
future, which the Vedas speak of; from this he, possessed of 
wonderful power, creates this universe; and there the other one is 
hemmed in (well-restrained) by the Maya. 

One should but know the Maya to be the Prakrti, the one 
possessed of Maya to be the Great Lord; this whole world is 
pervad 8 by what are his portions.’ ( Sve. 4-9-10 ) 
Likewise, later also — 
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‘The Lord of Pradhana, (and) the Individual Soul (the Ksetra- 
knower), the Controller of qualities, (is) the cause of release, 
sustenance and bondage in respect of the Samsara’ ( Sve. 6:16 ) 

The Smrti also — 


‘Know Prakrti and also the Purusa—both of them as 
beginningless and know the modifications and qualities also as 
originating from Prakrt.. 

Prakrti is called the means in being the agent of cause and 
effect; the Purusa is spoken of as the means in being the enjoyer 
of happiness and misery, 

Purusa abiding in Prakrti, indeed, enjoys the qualities 
arising out of Prakrti; attachment to the qualities of this one is 
the cause of the birth in the good and bad wombs.’ 

( Gita 13-19-21 ) 

‘ Goodness, energy, darkness, — (these ) qualities arising out of 
Prakrti bind down, (O) long-armed one, this immutable embodied 
one in the body.’ ( Gita 145 } 

Likewise— 

‘All creatures, (O) son of Kunti, ge to my material Nature 
( Prakri: ) at the end of the Kalpa; those again I create (or, send 
forth) at the beginning of the Kalpa. 

Having held fast to my ‘own Prabkrti, I send forth again 
and again, this entire aggregate of creatures helpless owing to the 
control of Prakrti,” (Gita 9°7-8 ) 
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‘With me as the presiding agent, the Prakrti gives birth to 
(everything) along with the movable and the immovable; by this 
means, (O) son of Kunti, the world revolves on.’ ( Gita 9°10) 

—Therefore, Prakrtietc. established in the Kapila system are repudiated, as 

these have not Brahman as their Atman. Inthe Svetasvatara~Upanisad, it is 

declared by the Sruti— 

‘The one unborn female—red, white and black, producing 
many a progeny of similar form—the one unborn male indeed, 
taking to her, sleeps with her; another unborn abandons this one 
who has enjoved odjects of enjoyment.’ (Sve. 45) 

—There (arises) the doubt—Is in this Mantra described just the 

Prakrti established in the ( Kapila ) system, or the one having Brahman as the 

Atman?—What (is) proper? Only (the Kapila ) Prakrti, Whence? On 

account of the mention in the Sruti of this Prakrti as not being a product, by 

(the expression) Ajam ekam, and on account of the mention in the 

Sruti of the creation of many a similar progeny independently by ( the 

expression ) Bahvih Prajah Srjamanam Sartipah ( producing many a progeny of 

similar form ).—This (prima-facie view ) being reached, it is said (in reply )— 
‘ Onaccount of there being no peculiarity as in the case of the Camasa ‘"— 

Not here is mentioned the Prakrti established in the (Kapila) system. 

Whence? On account of the propounding of merely something being 

unborn, by the expression Aja—one who is not born, — because in understand- 

ing that Aja (the unborn ) established in the ( Kapila ) system, as not having 

Brahman as its Atman, there would be no apprehension of any peculiarity 

about it, as in the case of the Camasa—As 

‘The cup with the top (hole) downwards, with the base 
upwards * ( Br. 2-2-3 } 
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—in this Mantra, is apprehended Camasa as merely an instrument for 
eating, by the word Camasa, but there is no apprehension of a particular type 
of Camasa, merely by that ( reference ), because words that are to be explained 
etymologically cannot be ascertained to have any particular meaning without 

knowing ) the purpose and the context etc. (thereof ), And there just as 


‘ This his head, indeed, is the Camas with the hole downwards, 
the base upwards’ ( Br. 2-2-3 ) 





etc.—by this remaining part of the passage, there is the ascertainment of the 
head as being the Camasa; so, here also by ( looking to ) the purpose, context 
etc. themselves, the Ajais to be finally decided’ upon. And further here, 
the purpose, context etc.—the reasons for understanding Aja established in 
the ( Kapila ) system—are not to be seen: and further by understanding any 
peculiarity about this ( Aja) is not apprehended the nature of being the 
creator independently, on account of the apprehension of merely being the 
creator in ( the passage ) :-Bahvih prajah srjamanam. Therefore, by this Mantra 
there is not denoted the Aja which has not Brahman forits Atman. 18] 

[217] There is a special reason to understand only Asad as having 
Brahman for its Atman—so says ( the Sitrakara )— 

Beginning with Jyotis, however; for some read like that {191} 

The word Tu here is for the purpose of emphasis. This Ajz does begin 
with Jyotis, Jyotis—Brahman, on account of this being well-known in the 
Sruti ( passages ) like— 


‘Him, the gods—the Light of Lighis’ CBr. $416) 
‘Now, what the Light beyond this, the sky, shines forth, 
( Cha. 3-13-7 ) 


syotirupakrama — having Brahman as the cause—This is the sense, Tatha hi 
adhiyate eke — Hi is used in the sense of cause,—inasmuch as some students of 
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the Taittiriya recension read — this Aja as having Brahman as its cause — 


‘More atomic than the atom, greater (hngger) than the 
great, the Atman of ths one born is placed in the cave’, 

( Na. 12) 

Having mentioned the Brahman placed in the heart-cave as the object 
fit for worship in Nihitam guhayam: having mentioned in (the passage ) 
“Seven Pranas anse from him, seven flames’ ( Na. 12) 

etc, the origination of all the worlds, of Brahmadeva and others from that; 
it is mentioned that the Aja who is the cause of all, is born of that, in 





‘The one unborn female, red, uhite and black, producing 
many @ progeny of similar form,—the one unborn male indeed, 
taking to her, sleeps unth her: another *unborn abandons this one who 
has enjoyed objects of enjoyment’ ( Na. 12-1) 


On account of the Aja being mentioned with the instruction about 
eveything having that as its Atman being given, owing to the entire 
aggregate of entities other than that being originated from that; like Prana, 
ocean and mountains, this Aja also, the creator of various kinds of creatures 
of similar form, being enjoyed by the Atman subject to Karman; abandoned 
by another wise (~-er) Atman,—is born of Brahman, that is to say, is to be 
understood as having Brahman as its Atman. Therefore, this Aja is ascertained 
as having Brahman as its Atman, being confined (to this meaning ye 
from the passage with its meaning being recognised from the remaining part 
of the sentence, belonging to another recension (and) bearing on the same 
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subject like the particular Camasa. Here also, in the introduction to the 
chapter, beginning with 
‘What cause, Brahman’ ( Sve. 1-1) 
there is the apprehension of Aja being the power-form of the Highest 
Brahman, in ( the passage ) 
‘They endowed with the contemplation-yoga, saw the God's 
own power quite concealed by his own qualities * ( Sve. 13) 
And later also in ( the passage ) 
‘From this one, he, possessed of wonderful power, creates this 
universe; and there, the other one 1s hemmed in ( well-restrained ) 
by Maya; one should but know the Maya to be the Prakrti, the one 
possessed of Maya to be the great Lord’. *( Sve. 49-10) 
and also in 
‘Whe alone abides in every uomb’ (Sve. 4-11) 
there is the apprehension of that same ( Aja); so, there is not even the trace 
of the apprehension of any independent Prakrti, established in the ( Kapila ) 
system, in this Mantra, li9 ul 
[218] How could then there be the nature of Aja, ofthis Prakrti 
which begins with Jyotis, (and) which is red, white, and black in colour,— 
or, how could :Aja have Jyotis as the beginning ?—To this, says (the Stitrakara 
in reply )— 
And on account of the instruction about the creation, there is 
non-contradiction, as in the case of Madhu etc. 11010 
The word Ca (is used) to remove the doubt that has arisen. In the 
case of this Prakrti, being Aja and beginning with Jyotis is not contradicted: 
£3 
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Whence? ‘Qn account of the instruction about the creation.’ Kalpanam— 
planning, creation,—the sense is,—on account of the instruction about the 
creation of the world, just as in 
‘The Creator planned (created) the Sun and the moon as 

before,’ ( Maha Na. 5-7 ) 

Kalpanam ( means) creation. Here also in 


‘From this, the one possessed of uonderful power creates 
this world’ ( Sve. 4:9 ) 


the creation of the world is taught. From this cause with the subtle state not 
different from himself, the Mayin, the Lord of all, creates the entire world— 
this (is) the sense. By this instruction about creation 1s known the associa- 
tion with the two states viz. cause and effect, of this Prakrti. That indeed, 
at the time of the Universal dissolution stays onina subtle form, identified 
with Brahman, with the name and form not distinct, ( and) denoted by the 
words Avyakta etc. At the time of creation, however, (that Prakrti) stays on, 
with the qualities, goodness etc., produced, with distinct name and form, 
denoted by the words Vyakta etc, and modified with the nature of light, 
water and food, and having the form—red, white and black. Therefore, Aja in 
the state of cause and ( Aja ) in the state of effect have Jyotis as its beginning 
and so, ( there results) no contradiction. Madhvadivat—just as of Aditya, 
who is all alone staying with the Lord in the state of the cause, the descrip- 
tion as Madhu, in the state of effect, for being enjoyed by the deities Vasu 
and others, owing to his being the resort of flavour to be produced from the 
sacrificial Karman described in the Rgveda, Yajurveda, Samaveda and Atharva- 
veda—and the description of the rise and set are not contradicted, That 
Same is stated in the Madhundya (-section ) beginning with 
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‘That Aditya, verily, (is) the honey of the gods’ 
( Cha. 3-1-1 ) 
and ending with— 
‘Then after that, having arisen, indeed, does not rise up, 
does not go to set, stands in the midst, the same (unchanged )’ 
( Cha. 3-11-1) 
Ekalah—having the same nature; therefore, by this Mantra is mentioned Aja 


having Brahman as its Atman, alone, and not the one established in the Kapila 
system.—This is established. 


[219] Others, however, say that in this Mantra, the one Aja 
constituted of light, water and food, is mentioned. They are to be asked — 
Is this Aja constituted of light, water and food, the (three elements ) light, 
water and food themselves, or is it Brahmanin the form of light, water and 
food, or someone (different) being the cause of light, water and food ?— 
As regards the first view, because light, water, food etc. are not one, 
Ajam ekam is contradictory. Neither should it be said that although light, 
water and food are not one, they are to ( betaken)as one, owing to their 
being tripartite,—because being more than one does not disappeareven in 
their being tri-partite,on account of the instruction about each one of these 
being made tri-partite, in ( the passages ) 

‘These three deities’ ( Cha. 6°3-2 ) 

‘Of them, may I make each one of them tripartite, tripartite ' 

( Cha. 6:23 ) 
—The second view isto be split up into the (following) alternatives—Is 
Brahman itself modified in the form of light, water and food, the one Aja, or 
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( Brahman ) unmodified (and ) remaining in its own natute? The fitst view 
is out of question, on account of being many having not, indeed, disappeared. 
In the second ( view ) also, red, white and black—is contradicted. Brahman 
which remains in its own nature cannot be even talked about as characterised 
by light, water and food. According to the third view also, this should be 
understood viz.—by the word Aja after pointing out to light, water and food, 
—by them the Aja being in the state of cause is to be established, Therefore, 
it is better that by the word Aja, there should be the mention of the state of 
cause of light, water and food, well-known in the Sruti itself— 

As regards the view again,—that by the word Ajais taught that this 
Prakrti is fancied as a sheep,—that also does not fit in, as it serves no 
Purpose, Just as there is the metaphorical description of the body etc. as the 
chariot etc. in ( passages like ) 

‘Know the Atman to be the warrior in the chariot’ 
( Ka. 3-3 ) 
for the purpose of declaring its being the means of attainment to Brahman; 
just as there is the superimposition of the nature of Madhu etc. on Aditya, in 
order to declare for the Vasus etc. his being the object of enjoyment; similarly, 
of what use is the superimposition of a sheep upon this Prakrti? Not merely 
is there the absence of any practical use but (in addition ) a contradiction. 
In the case of that ( Aja), the non-sentient one, the cause of the whole 
world, the instrument of enjoyment of all happiness and misery and 
salvation, for all the sentients without exception, that are connected with 
itself right up from times immemorial, it is nothing but contradictory to 
describe its being that (sheep ) for the purpose of declaring the nature ofa 
goat having the form of a particular sentient, capable of abandoning that 
connection with itself, the cause of the abandonment by itself, the means for 
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serving avery little purpose, giving rise to creation of very few creatures, 
having the form of some particular sentient, on account of occasional connec- 
tion with him, In ( the passage ) 

‘One unborn female... one unborn... another unborn’ 

(Sve. 4:5) 
here it is not fair to take different senses of the word Aja. If it is argued that 
everywhere the nature of the sheep is to be understood—in 

‘ Another unborn abandons ths one who has enjoyed the enjoy- 
ments” (Sve. 45) 
in the case of the wise one practising the most complete renunciation of the 
Prakrti—it is all the more ,completely contradictory to superimpose the 
nature of the sheep fit -for connection once again either with this or with 
another. 110 t 











Here ends the Camasadhikarana (2) 


[220] Not (the Sankhya) even by the mention of the number, 
on account of (the Tattvas) being of a different nature and their being 
over and above (the prescribed number) uilu 

( Adhikarana 3, Stitras 11-13 ) 

The followers of the Vajasaneya ordain :— 

‘Where five Pancajanas and the Akasa as well are well- 
established, I immortal, consider that Atman alone, knowing the 
immortal Brahman.’ ( Br. 4:4-17 ) 

It is doubted—Is this Mantra intent on propounding the principles 
established in the Kapila system, or not? What(is) proper (here)? (It 
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is) intent on propounding the principles See lined in the ( Kapila ) system. 
Whence? On account of the apprehension of twenty-five principles from 
the word Paficajana particularised by the word Patica. This is what is intended 
to be said—Paficajanah—This is a compound -referring to the idea of a group’ 
Paticajanah—groups of five people, Paicajanah; like (the word ) Paticaptlyah. 
The change overof the gender in Paticajanah (masculine for neuter) 
is Vedic. And, how many such groups are there?—When there is the 
expectancy for this, by-the first word Patca—the qualifying attribute of the 
word Paiicajana—are apprehended as five (in number) the groups; as for 
instance, in (the expression) the five five-pocket (vessels). Therefore, 
when are apprehended twenty-five entities by Pattca Paticajanah,—there 
being the expectancy—which are those ?—are known Prakrti and others 
themselves well-known inthe Smrti as being fit to be known by those 
desirous of salvation, being qualified for securing salvation. 


*The original Prakrti is untransformed; (there are) seven 
transformations of Prakrti beginning with Mahat; and the modifica- 
tion Cis) sixteen-fold; Purusa is neither Prakrti nor transforma- 
tion.’ ( San. Ka. 3) 


—This is what is established by the followers of Kapila, Therefore ( the 
Mantra is ) intent upon propounding the principles established in the system 
( of Kapila ).—This ( prima-facie view ) being reached, wesay (in reply )— 
‘Not even by the mention of the number.” Not even by the mention of the 
number twenty-five in (the expression ) Panca Palicajanah, is there the 
apprehension of the principles established in the ( Kapila ) system. Whence? 
Nanabhavat—on account of these Paiicajanas, particularised by the number 
five, having a different nature from the principles established in the ( Kapila ) 
system. In ( the passage ) 
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‘Where five Parcajanas and the Akasa are sath aeahiished: 
( Br. 44:17 ) 
is, indeed, apprehended their having Brahman as their Atman, owing to their 
having as their resort Brahman, pointed out by the word Yat. In (the 
passage ) 


‘I, immortal, consider that Atman alone, knowing the immortal 
Brahman’ ( Br. 4-417) 


by the reference Tam is understood Brahman, which is pointed out by the 
word Yat. Therefore, these are not those established in the system, because 
( these ) five Pafcajanas are separate from them. Andon account of (their 
number ) being over and above.—Here would be the excess also of principles 
over and above the principles established in the ( Kapila ) system, ( for ) here 
the Atman pointed out by the word Yat, and the Akasa are in excess, 
Therefore, is mentioned here, the highest Purusa, the over-Lord of all, who 
is the resort of all the principles ( Tattvas) established in the Srutis, as in 


‘They speak of him as constituted of twenty-six; while others 
as constituted of twenty-seven.’ (Cu. 14) 


By the word Ap: in (the expression) Na Sambkhyopasamngrahadapi, 
there cannot even be the apprehension itself (for the matter of that ) of the 
twenty-five principles, by ( the expression ) Pafica Pancajanah—this ( is ) the 
idea. How? Onaccount of the absence of a group of five, the group being 
made up of five; for, in the case ofthe principles established in the system 
( of Kapila ), there is not anything, genus etc. common to sets of five, which 
is the cause of incorporating the various numbers referred to, Nor should it be 
said that there is something common, the cause of inclusion of the additional 
number as the tive organs of action, the five organs of knowledge, the five 
great elements, the five subtle elements—( and) the remaining five; because 
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Akasa being mentioned separately, there 1s the non-establishment of the 
group of elements made up of five. Therefore, the compound ( expression ) 
Paticajanah does not refer toa group. This (compound ), forthe matter of 
that, should refer to a particular name in accordance with the Sttra— 
‘The quarter and number, to sigmfy the name.’ 
( Pa. Su. 2-150 ) 

Otherwise, there would further bea change of gender in (the expression ) 
Pancajanah, There do exist some called Paiicayanah and they are particularis- 
ed by the number five as Patica Paficajanah, like ( the expression )—the seven 
Saptarsis. wll n 


Which again, are those five Paiicajanas?—referring to this ( the 
Sutrakara ) says— 
Prana and others from the concluding passage 1) 12 00 
‘The Prana of Prana, or the Eye of the eye, the Ear of 
the ear, Food of food, the Mind of mnd—those who know (all 
this)” ( Br. 44-18 ) 
—From this concluding part of the passage, the five Paiicajanas are known to 
be Prana and others themselves, having Brahman as their resort, 12 1 
{ 221] Now it may be argued— 
‘In which the, five Pancajanas’ ( Br. 4°4°17 ) 
—this Mantra is common tothe Kanvas and the Madhyandinas. In the 
concluding passage—the Prana of Prana etc—the Kanvas do not read Annas ya, 
For them, it is not possible to say that five Paficajanas are Prana and others— 
Here the reply (is )— 
Anna not being there for some, (the gap is filled ) by Jyotis. 1.13 


ore | qa — 2-8-3 f Para 221 


Tae Hvar Waseeara Satan was nzqmia fara | 
aut areas: yadiatk: it wagsh wafa—aleaeqsa qsastar serena: 
ftaraest 


a gar SIA STR TRINA SAAR |? (4, wits ) 
ofa Siifest Sata aevatrdiaaa, aarieaarns afaracwrdniy 


arene | { ata J fay WHShlalesamia ahaa qaqsaadl 2eq- 

ferarta feaaraiagaia alaeayed, Ta) MMA Tea Vesa Wea, ay- 
saita: ~ cv ~ 

Safeacaeni fea , Tey siferyeta wading! awaET af 


~~ 


WWRhaay, sea wafeaq, sae wWuceagieaesonagrag | 
TAR TSg Gag aaa TAT Wviesaata Wald! aad, waa, serMAta 


wafesaaty gad | WAT za Wa | WORM eaeAN Talal ~Wacaqa- 
Cae EA | TaReaila weqaedeifeszana wrasaqedafeaa: agfacrargy 
WONCAAA LAaeaM ITAA | Aga 


“GReate Vasa aera Tate: ? | (2. ersiqe } 





According to (the reading of ) some, viz. the Kanvas, with food not 
being (mentioned ), the Paticajanas are known to be the sense-organs, on 
account of (the word) Jyotis. The concluding portionis here for pointing 
out tothem. This is what is intended to be said—In the Mantra previous to 
—in which five Patcajanas— 

‘The gods, verily, worship him—the Light of lights, Life, 
immortal.” ( Br. 4-416 ) 
where Brahman is being mentioned as being the Light of lights, some 
lights are admitted to have their functions dependent upon Brahman. And 
those are known to be the sense-organs, illumining the objects (of senses), 
because of the particular reference being unascertained in the passage—In 
which, five Paticajanas,—In ( the expression ) Pranasya, the sense of touch is 
understood by the word Prana, on account of the sense of touch being connect- 
ed with wind, because of the impossibility of the word Jyotis pointing 
ont tothe chief Prana; in Caksusah, the sense of sight; in Srotrasya, the 
sense of hearing; in Annasya is the apprehension of { the senses of ) smell and 
taste due to their special feature; on account of its connection with the earth 
got up from the word Anna, is taken here by this, the sense of smell, 
Annam—that which is eaten,—( by this etymology ), the sense of taste also 
is understood (here); in Manasah, the mind. By taking { the senses of ) 
smell and taste due to their special feature, being five also is not contradicted, 
The sense-organs up to the mind, illumining (the objects ) are pointed out 
by the word Paicajana. For securing non-contradiction with that, there is the 
taking up of ( the sensesof) smell and taste due to their special feature- 

Therefore, because thus in ( the Mantra ), 
‘In which five Pancajanas and the Akasa are established ' 


( Br. 4:4+17 ) 
{< 
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all the principles being mentioned as having Brahman as their resort, in- 
asmuch as the sense-organs pointed out by the word Paticayana, and the great 
elements pointed out by the word Akasa, are established in Brahman, there is 
no undesirable contingency of (admitting) the twenty-five principles 
established in the ( Kapila) system. Therefore, it is established that there is 
no apprehension of the principles established in the Kapila system, whether 
there is reference to the number in the Vedanta passages or not. 113 11 
Here ends the Samkhyopasamgrahadhikarana (3 ) 

[222] But on account of the statement already made as being 

the cause, in respect of Akasa etc. u14n 
( Adhikarana 4, Stttras 14-15 ) 

Again, the disputant holding that the Pradhana isthe cause of the 
world, stands up (to argue )—In the Vedanta passages, creation is not 
ordained as from one (entity ) and so, it is not proper to speak of Brahman 
being the one cause of the world. To explain the same— 


‘ Existence alone, my dear, this was in the beginning * 


; ; ( Cha, 6-2-1 ) 
—herein creation preceded by Sat is ordained, and 


* Non-existence, verily, this was in the beginning’ 
( Tai. 2-7-1 ) 
—here preceded by Asat also; and elsewhere in 
‘ Asat alone was there in the beginmng; that became Sat, 
and it came into being,’ ( Cha. 3-191 ) 
So, in the Vedanta passages, on account of the non-establishment of the 
(one ) creator of the world, it is not possible to conclude that the world 
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has Brahman as its only cause; on the other hand, itis possible to conclude 
that the (world has) Pradhana alone as the cause. Having mentioned in 


‘This then therefore, was Unmodified’ ( Br. 1°4-7 ) 
the dissolution of the world in the unmodified Pradhana, in ( the passage ) 
‘It became modified by name and form’ CBr 1-4-7 ) 


the creation also of the world from the unmodified itself is spoken of. 
Avyakrta—indeed the unmanifest, that is to say, it isnot modified by name 
and form; that is, not made manifest. And Avyakta is Pradhana itself. Owing 
to its nature being eternal, and owing to itsbeing theresort of modifications, 
the words Sat and Asat, occurring inthe passages declaring the cause of the 
world, would not be, asin the case of Brahman, conflicting in this (Pradhana). 
Thus when an unmodified cause (for the world) 1s decided upon, reflection etc. 
belonging to the cause, must be construed (understood ) as giving the idea 
of readiness to create. The words Brahman and Atman also are applicable to 
Pradhana itself, owing to its being vast and pervading. Therefore, the 
Pradhana proved by ( the testimony of ) the Smrti and reasoning ( logic), is 
propounded by the Vedanta passages as the cause of the world—This 
( prima~facie view ) being reached, we say (in reply ) —‘ But on account of 
the statement already made as being the cause, in respect of Akasa etc. 
The word Cais used in the sense of the word Tu (but). Itis possible 
to conclude that the world originates from the Highest Brahman alone, which 
is omniscient, the over-lord ofall, whichis with thoughts fulfilled, (and) 
from which every tinge of blemish is driven away. Whence? On account 
of the statement about it already made as being the cause, in respect of 
Akasa etc. By the expression Yathavyapadista is spoken of, Brahman, 
propounded in ( Stitras ) like 
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‘Ongimation etc, of this (world) from whom" (Bra. Su. 1°1-2) 
etc, as being particularised by omniscience etc., because that one alone is 
stated as the cause in respect of Akasa and others. 
‘From that, verily, from this Atman, Akasa was originated’ 
( Tai. 2-1) 
‘That created Tejas ( Light)’ ( Cha. 6-2+3 ) 
—in these ( passages ) and others, the omniscient Brahman alone is stated as 
the cause. To explain the same—The Vipascit alone, Brahman, the matter 
in hand in 
‘Existence, knowledge, infinite, Brahman. He enjoys all 
desires, along with Brahman, the wise one” ( Tai. 2-1 ) 
is referred to by Tasm3t v3 etismat. Similarly, the omniscient Brahman 
itself pointed out in 


‘It reflected—may I be many’ ( Cha. 6-253 ) 
is referred to in 
‘That created Tejas ( Light ).’ ( Cha. 6-2-3 ) 


Thus, this ( line of argument ) should be taken in respect of all the passages 
dealing with creation. Therefore, it isdefinitely concluded that the world 
has Brahman as the one cause. 914 11 
[223] I say (says the objector )— In ( the passage ) 
“Non-eristence, verily, this was in the beginning’ 
( Tai. 2-7-1 ) 
—here Asat itself is referred to as the cause: so, how possibly could it be 
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concluded that the Brahman, omniscient and with thoughts fulfilled, is alone 
the cause? To this, (the Sttrakara ) says (in reply )}— 
From the carrying forward (of the same topic) 1151 
In ( the passage ) 
‘Non-existence, .erily, this was in the beginning’ (Tai. 2-7:1) 
—also here, is carried forward Brahman itself which is intelligent. ( wise ), 
constituted of bliss (and) with thoughts fulfilled. How? 


‘From that, venly, from this one constituted of Vijnana, another 


within, the Atman abounding in bliss’ ( Tai. 2:5) 
‘He desred— Let me be many; may I produce progeny.’ 
( Tai. 2-6) 


‘It created all—whatsoever 2s ths; having created that, 
wt entered into that same; having entered into that, .t become Sat 
and Tat’ ( Tai. 2°6 ) 
—By these and other Brahmana passages, having mentioned Brahman, 
abounding in ( or constituted of) bliss, with thoughts fulfilled, the creator of 
everything, being the Atmanof all, by theentering within all; in (the passage) 
‘There also 1s this verse’ ( Tai. 2-6 ) 
( having spoken of it } as the witness of all the objects referred to—has been 
cited this verse 
* Non-exrstence, vertly, this was in the beginning.’ ( Tai. 2-7-1) 
Similarly later on, having carried forward that same Brahman, in (the 
passage ) 
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and others, are mentioned (the qualities )— being the ruler ofall, being 
bliss admitting of no excess etc. Therefore, this Alantra refersto the same 
topic. Brahman itself is mentioned by the word Asat, owing to the absence 
of the division into name and form at that time, there being the absence of 
existence as being associated with it. In (the passage ) 
* Non-exisience, alone, this was in the beginning * 
( Cha. 3+19-1 ) 
—here too, this itself is the way out. 
As to what has been said that in ( the passage ) 
‘That, verily, this was therefore unmodified’ ( Br. 1-4-7 ) 
Pradhana alone is spoken of here as being the cause of the world—it is said 
(in reply )—Notso. Herealso, by the word Avyakrta is denoted Brahman 
alone with the unmodified form, on account of there being a continued 
reference to the ( Atman ) pointed out by the word Avyakrta by the word 
Tat (that) in Sa esah as being the ruler having entered within, in 
‘That this one has entered here right up to the tips of the 
nal, seeing the eye, hearing the ear, thinking the mind — ( thus) 
one should worship him as Atman himself’ ( Br. 1-4-7 ) 
and on account of modification in name and form being well-known as due to 
the Highest Brahman which is the creator, omniscient, entering within 
the effect, as in 


‘ Having created that, he entered into that same" (Tai. 2:6) 
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‘ Having subsequently entered into, by this Lying Self, may 
I mamfest name and form.’ ( Cha. 6°3-2 ) 
On account of the entering within serving the purpose of controlling in 
‘Entered within, the Controller of people, the Atman of all’ 
( Tai, 3-11-2 ) 
—such an entering within is not possiblein the case of the non-sentient 
Pradhana. Therefore, Brahman—unmodified, with the unmodified body—in 
‘That became modified in name and form’ ( Br. 1-4-7 ) 
is stated that the same Brahman with name and form not separated, omnisci- 
ent, with thoughts fulfilled, with the name and form separated by itself, is 
modified of itsown accord. And this being so, reflection etc, are used in 
the primary sense itself. The words Brahman and Atman also do nor fit in any 
way with Pradhana owing to the absence of vastness admitting no excess, of 
a controlling purpose, and of the pervading nature. Therefore, it remains 
( unchallenged ) that the world has Brahman as the only cause. 1151) 


Here ends the Karanatvadhikarana (4) 


1224] On account of its denoting the world. 1 16 1 
( Adhikarana 5, Stitras 16-18) 


Once again, the Sahkhya (opponent) stands up—Although the Vedanta 
passages propound a sentient as being the cause of the world, still it is not 
apprehended from them an entity cther than the Pradhana and Purusa, 
established in the ( Kapila ) system —the cause of the world, as anentity to 
be known. To explain the same in detail-- 
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Students of the Kausitaki Upanisad, read in the dialogue between 
Balaki and AjataSatru, of the Purusa, the enjoyer alone as the cause, being fit 
to be known. Having introduced in 


‘I shall speak of Brahman to jou’ ( Kau. Bra. 4-1 ) 
Brahman referred to by Balaki in the introductory part as being fit to be 
known in ( the passage ) 

‘CO) Balak: he uhe, indeed, (15) the maker of these 

Purusas, and whose (1s) this act,— he indeed is to be known,’ 
( Kau. Bra. 4°18 ) 

—this Brahman is taught in—Sa va: veditavyah—by AjataSatru, ‘verily, to him 
(Balaki) who was ignorant (of the same). In (the passage) Yasya caetat Rarma— 
it is concluded that on account of the association with Karman, the Purusa, 
the enjoyer (and ) the supervisor of Prakrti, is the Brahman which is taught 
as being «he object to be known, and not any other entity, on account of the 
non-admission of the association with Karmaninits case. And Karman of 
the nature of merit and demerit is possible only in ‘the case of the Ksetra- 
knower. It should not again be said that, (in conformity ) with the etymology 
viz.—That is Karman which is done,—the world established by means of proof. 
direct perception and others is pointed by the (expression) Etat karma, 
so that an entity different from the Ksetra-knower is apprehended by — 
Whose this entire world is Karman; he indeed is fit to be known: — or other- 
wise there would be the uselessness of a separate reference as in 


‘(CO) Balaki, he who, inceed (15s) the maker of these 
Purusas and whose (is) this act ~ ( Kau. 4-18 ) 
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and because the word Karman 1s well-known inthe Vedas and inthe world, 
in the sense of Karman of the nature of merit and demerit, as the -world is 
originated owing to the Karman of the various enjoyers, being the cause. The 
maker of these Purusas — this is appropriate in the case of the enjoyer alone, 
Thereof this is the sense—He should indeed be known, who is the cause of 
these Purusas, who abide inthe Sun’s circle etc., and who are the means 
of enjoyment of the objects of enjoyment by the Ksetra-knowers; and whose 
Karman is this characterised by merit and demerit, which is the cause 


of being the producer of this; his nature is to be known as distinct from 
that of the Prakrti. Similarly later on, in ( the passage ) 


‘The two, verily, went to the sleeping person — (one of them) 
struck him with a stick.’ ( Kau. Bra. 4:18 ) 


—going to a sleeping person, striking (him) witha stick, and arousing him 
etc., are again the indicative marks for propounding the nature itself of the 
enjoyer; similarly, later on also, the enjoyer alone is propounded in (the 
passage )— 
‘Just as a rich merchant eats with his ( serrants)or just 
as (servants) enjoy (feed) the rich merchant, in the same way 
this Prajnatman enjoys with these Atmans,— in the same manner, 
these Atmans enjoy this (Prajna) Atman.’ ( Kau. Bra 4-20 ) 
Like wise, 

‘ Where did this Purusa, (O) Balaki, sleep; where, indeed, 
was he; whence, indeed, did he come here?’ ( Kau. Bra. 4:18 ) 
—Ajatasatru himself spoke to him who did not know the matter inquired 
about, in ( the passage ) 

g% 
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‘The arteries named Hita:...he abides in them when the 
sleeping one does not see anyhow a dream; then in this one, Prana 
alone remains in one form, then Vak (speech) merges into him, 
with all names; the mind merges with all (its) musings; when he 
gets awakened, as sparks from the burning fire are scattered about 
all over the quarters, exactly in this way from this Atman, the 
vital breaths disperse to their own places; from the Pranas, the gods; 
from the gods, the worlds.’ ( Kau. Bra, 4:19 ) 


—he spoke of this very Jivatman residing in the states of dream, deep sleep and 
awakening as being the support of deep-sleep, (and) the place of merging 
into and getting out, of the sense-organs Vak (speech ) etc., in (the expre- 
ssion )—then in this one, Prana alone remains in one form. Asmin—in the 
Jivatman; this word Prana (is) restricted to its being the support of Prana 
(the individual Soul), because in (the passage)—-when he gets awakened—there 
is heard (the statement about ) the awakening of one indicated by the word 
Prana and because there is the impossibility of deep sleep and awakening in 
the case of the chief Prana and the Lord. Or, the expression Asmin Prana 
(refers to) two locatives indicating the abode; thus ( the expression means )— 
The whole group of the sense-organs, speech and others, becomes uniform 
in the Prana residing withinthis Atman. Even though the word Prana refers 
to the chief Prana, Jiva alone is propounded in this chapter, because Prana 
himself is the serving instrument of the Jiva, Therefore, Brahman introduced 
as the one to be spoken about, is the Purusa himself, —and so, Iévara over 
andabove him cannot be established. Reflection etc, the qualities of the 
sentient belonging tothe cause, are appropriate in this one alone—and sO, 
the Pradhana supervised over by this one (is) the cause of the world— 
This ( prima-facie view ) being reached, we say (in reply )— 
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[225] ‘On account of its denoting the world’. Hereis not denoted 
the Purusa, dependent upon merit and demerit, the insignificant Ksetra- 
knower, who is the cause of the modifications of that ( Prakrti) owing to the 
superimposition of the qualities of Prakrti upon himself; but it is the 
Purusottama that is denoted,from whom every tinge of blemish, Avidya 
etc. is completely driven away, the treasure of the host of auspicious qualities 
(that are ) unlimited, excessive, and innumerable, (and) who is the one 
cause of the entire world. Whence? On account of the word Karman 
associated with Etat ( this ) in ( the expression )}—This Karman—denoting the 
world, which is the work of the highest Purusa. The word Etat (this), 
indeed, with its function not contracted by purpose, context etc., refers to the 
world without any restriction, established by means of proof, direct percep- 
tion etc, mixed up with the entire sentient and non-sentient. Further, here 
by the word Karman is not denoted the Karman of the nature of merit and 
demerit. Having begun in ( the passage ) with 

‘I shall speak of Brahman to you’ ( Kau. 41) 
~—having ruled him ( Balaki) out of order because he was talking of things 
that are not Brahman, saying, 

‘Do not, indeed, verily, speak out what is false’ 

( Kau. 418 ) 
because the persons residing inthe circle of the Sun etc., pointed out by 
Balaki as being Brahman, were not Brahman, this passage viz. 

‘Who, verly, (O) Balaki’ ( Kau. 4°18 ) 
etc., has been set forth by AjataSatru, to make (Balaki) know Brahman that was 
not known to him, The Purusas, associated with Karman characterised by merit 
and demerit, abiding inthe Sun etc, and homogeneous withthem, were 
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already known by him, — and so, this word Karman is intended to make him 
know that particular Purusa, not known by him — not denoting merely merit 
and demerit or denoting merely action; but onthe other hand, denoting the 
nature of the whole world as the product. In this way alone, indeed, the 
matter unknown would be taught. And there would be ‘indication’, if there is 
the teaching of an unknown thing in the case of the Purusa, with his natural 
form characterised by the association with Karman. Because that is established 
by merely ( the expression )—He should be known, whose Karman ( is this )}— 
on account of the mere connection with Karman alone being possessed of the 
nature and characteristics of something to be known, there would be the use- 
lessness of the word Etat in the passage -—of whom this (is) the Karman. 
Of the separate mention in (the passage )—- Who (is) the maker of these, 
and whose (is) this Karman—this is the intention— Those Purusas that are 
pointed out by you as being Brahman,—he who is the maker of them; 
whose products they are; referring to what particularly is this denoted; whose 
work is this entire world; and being the product of whem all entities—best 
and base, sentient and non-sentient are equal—he, the Purusottama, the highest 
cause Is to be known—Even though the origination of the world is dependent 
upon the Karman of the Jiva, Jiva cannot himself be the producing agency of the 
serving instruments for the enjoyment of the objects of enjoyment by him, but 
on the other hand (the Jiva)} enjoys eveything that is created by the Lord, 
being in conformity with that (Karman). Therefore, his being the creator in 
respect of the Purusas is not appropriate. Therefore, the Highest Brahman 
alone, well-known as the highest cause in all the Vedanta passages, is taught 
here as being the entity to be known )116 1) 


[ 226] If (itis argued—it is) mot on account of the characteristic 
marks of the Jiva and the chief Prana, ( we reply )—It has (already ) been 
explained 1 17 01 
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Now as to what has keen said — That in this chapter the enjoyer alone 
is propounded and not the Paramatman, on account of the characteristic of the 
Jiva and on account of the characteristic—viz. the description of the chief 
Prana, — that has been (already ) explained. Its disposal (the way out) has 
been stated in the Pratardanavidya. ( Bra. St.1-1:31). This is what is 
intended to be stated— Where it has been ascertained that a passage refers 
to Brahman, owing to the proper consideration of the introduction and 
the winding up, there the characteristics referring to another have got to be 
described in conformity with that (Brahman)—this has been propounded there 
(in the Pratardanavidya ). Herealso, in the introduction, Brahman has been 
set forth in ( the passage ) 


‘I shall speak to you of Brahman.’ ( Kau. 41 } 
In the middle also, in ( the passage )— 
‘And of whom (is) this Karman’ ( Kau. 4-18 ) 


what is pointed out is not just the Purusa, but Brahman itself, the one cause 
of the entire world,—this has been stated. In the concluding portion is 
stated in 
‘Having destroyed all sins, he attains to the eminence, 
suzerainty, overlordship of all beings, who knows thus’ 
( Kan, 4°20 ) 
the fruit viz. suzerainty, preceded by the destruction ofall sins, entirely 
due to the worship of Brahman, Therefore, owing to the ascertainment of this 
passage as referring to Brahman, the characteristics of the Jiva and the Prana 
also have to be described as referring to the same. In the Pratardana-section, 
indeed, has been stated by the threefold nature of the object of worship, that 
the characteristics of the Jiva and the chief Prana refer to Brahman, Here also 
in (the passage )— 
‘Now here in this one, Prana alone becomes of one form’ 
( Kau. Bra, 4-19 ) 
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because it is not right to resort to different abodes, when case-co-ordination 
(or sameness of abode ) is possible, and owing to the ascertainment of the use 
of the word Prana to refer to Brahman alone, the characteristic viz, the 
description of Prana for the worship of Brahman having Prana as the body is 
(quite ) appropriate. 1171 


[227] But how again, do the characteristics of the Jiva refer to 
Brahman ?— To this (the Stitrakara ) says here ( in reply )— 


But Jaimini (says that the passage is there) for another 
entity, owing to the question and the explanation; and further thus 
some (read) 18 4 


The word Tu has the sense of excluding the possibility of the passage 
referring to that (Jiva) owing to the description of the Jiva. Anyartham, the 
description of Jiva for the purpose of describing the nature of Brahman other 
than the Jiva —so indeed, the preceptor Jaimini thinks. Whence? Owing to 
the question and the explanation, 

In ( the passage ) beginning with 

‘The two, verily, went to the sleeping person’ 
( Kau. 4:18 ) 
etc , having awakened the Jiva distinct from the Prana and others, of the sleep- 
ing one with only the Prana functioning, by striking him with the staff and 
making him get up, when (it was found that he was) not hearing when 
called by the names of Prana, the question in 


‘Where, (O) Balaki, did this Purusa sleep, where indeed 
was he, whence did he come? ( Kau. 4°18 ) 
for the matter of that, is again seen as referring to the enlightenment of 


Brahman which is distinct from the Jiva. The explanation also,-asin (the 
passage ) 
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‘..when the sleeping one does not see anyhow a dream, 
then in this one, Prana alone remains in one form... from this 
Atman the vital breaths disperse to their own places, from the 
Pranas, the gods; from the gods, the worlds’ ( Kau. 4-19 ) 

refers to the Paramatman alone, (who is) an entity distinct from Jiva. 
This is indeed that Paramatman residing in whom, there is the attainment 
of his own nature (or, ease ), for the sleeping Jiva, quite pleased, owing to the 
absence of the defilement due to the experience of variegated pleasure and 
pain, connected with the states of dream and awakening, and from whom 
once again there is his exit for enjoyment. To explain the same—In 

‘With the Sat, verily, (OQ) gentle one, he Lecomes then merged” 





_ ( Cha. 6°81 ) 
‘Enveloped closely by the Prajna-Atman, he knew not any 
thing external, nor any thing internal’ ( Br. 4:3-21 ) 


Prajna, well-known as the resort of deep sleep, a different entity from the 
Jiva, Cis} the Paramatman, Therefore, it is ascertained that the description of 
the Jiva by the question and the answer is for the purpose of propounding the 
Paramatman who is a different entity from the Jiva. 


[2281 As to what bas been stated —That the question and the 
answer refer to the Jiva; and the place of deep-sleep (is) the arteries them- 
selves, and the group of sense-organs becomes one in Jiva alone referred to by 
the word Prana, — That is not proper, because in the manner aforesaid 
Brahman itselfis the abode of deep sleep, che arteries being the abode of 
dream, and because there is the statement of becoming one with and getting 
separated from, of the Jiva and the group of sense-organs, speech etc. that are 


his serving instruments, the Brahman alone, which is pointed out by the 
word Prana. 
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And further some, —students of the Vajasaneyi Samhita, read in this 
very dialogue between Balaki and AjataSatru, the Paramatman as distinct 
from the Atman constituted of Vijiana, and asleep, and as being his resort, in 
(the passage )— 


‘Who this Purusa constituted of Vijnana— where was this 
one then; whence did he come?... where this one was asleep; who, 
again, this Purusa constituted of Vijnana, having taken the Vijnana, 
from the Vijnana of these Pranas; who ths one (is) the Akasa in 
the heart within, there he sleeps. ( Br. 2:1-16~17 ) 


And the word Akasa further is well-known to mean the Paramatman as in 
( the passage )— 

* Dahara within this, the inner Akasa’ ( Cha. 8-1-1) 
Therefore, it is understood that the description of the Jiva here (is) for the 
purpose of enlightenment about Praja, the Highest Brahman, a different 
entity from that (Jiva). Therefore, in this passage, on account of the men- 
tion as being fit to be known, of the Highest Brahman itself, the cause of the 
entire world, an entity different from the Purusa, nowhere in the Vedanta is 
apprehended the Purusa established in the system (of Kapila) or the 
Pradhana supervised over by him as the cause, —this remains firm 
Cunshaken ) 0 18n 


Here ends the Jagadvacitvadhikarana (5) 


On account of the connection of the passages. 1! 19 1) 
( Adhikarana 6, Sititras 19-22 ) 
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Here also (in this Siitra, the Sutrakara ) having put forth the doubt 
that no one called [vara is possible as apart from that (Purusa), because 
somewhere is seen a passage prone to declare the Purusa-principle established 
in the Kapila system, removes (the same ). 


In the Brhadaranyakopanisad, in the Brahmana chapter dealing with 
Maitreyl, it is stated in the Sruti, beginning with 
‘ Not. verily, dear one, for the desire of the husband, the husband 
becomes dear; but, for the desire of the Atman, the husband becomes 
dear” ( Br 4°56 ) 
Cand ending with ) 
‘Not verily, dear one, for the desive of everything, everything 
becomes dear; but, for the desire of the Atman, everything becomes dear. 
The Atman, verily, dear one, should be seen, should be 
heard, should be thought of, should be meditated upon. 
(O) Maitreyi, dear one, with the Atman, verily, seen, heard, 
thought of, known, all this 1s known.’ ( Br. 455°6 ) 
There (arises ) the doubt (as follows )— Is ( the one ) being taught as 
fit to be seen in this passage, the Purusa himself established in the ( Kapila ) 
system, or the I$vara, omniscient, with thoughts fulfilled (and ) the overlord ? 
What (is ) proper (here)? Purusa, Whence? Because there is the appre- 
hension of the Purusa alone, in the beginning, in the middle and in the end ( of 
the passage ). In the introductory portion, for the matter of that, the Jivatman 
alone is understood, on account of the connection with being agreeable to 
husband, wife, son, wealth, cattle etc. In the middle also, he himself is under- 
stood, on account of his connection with origination and destruction, as 
(stated ) in ( the passage ) 
&¢ 


* 
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‘The mass of Vijnana alone, having risen up from these 
elements comes to nought after them; on departing (from them) 
there is no consciousness. * ( Br. 4-5-13 ) 

Similarly in the concluding portion also, by ( the passage ) 
‘By what, dear one, would one know the knower ?" ( Br. 45-15 ) 


that sam2 knower, the Ksetra-knower, is understood and not the Isvara. 
Therefore, it is ascertained that this passage 1s aimed at propounding the 
Purusa established in the system (of Kapila). 
I say (says one objector )—On account of the introductory remark viz.- 

‘ But there is no hope of immortality by wealth’ ( Br. 4-53) 
this passage is understood to aim at teaching the means for the attainment to 
immortality. Thus, how could this passage be aiming at propounding the 
Purusa ?—This is stated (in reply to the above }— For this very reason itself, 
here in the system (of Kapila) propounding the Purusa, is stated 
that the knowledge as itis, of the mature of Purusa separated from the 
superimposition of the qualities of the non-sentient, is alone the cause of 
immortality. Therefore, here is taught the nature of Jivatman as separated 
from the Prakrti, as the cause of immortality, in (the passage ) 

* Atman, verily, dear one, is to be seen’ CBr. 4-5-6 ) 
etc, Because the nature of all Atmans, separated from Prakrti is uniform, 
allthe Atmans are known by the real knowledge of their Atman as he is, as 
separated from Prakrti,—and so, the knowledge of everything by the 
knowledge of Atman is appropriate, Because in respect of all beings, beginning 
with gods and ending with the immovables, the nature of Atman has_only the 
one knowledge-mode, there is the teaching of there being only one Atman as 
in ( the passage ) 

‘All this is what this Atman’. CBr, 4-5°7 } 
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And because there is the repudiation of anything else in 

‘Everything goes away from (or overwhelms) him” (Br.4:5-7) 
etc., on account of the forms of gods etc. not being the forms_of the Atman. 
By the repudiation also of manifoldness in ( the passage ) 

‘ Where, verily, is as it were duality’ ( Br. 45-15) 
the manifoldness caused by the distinction of the transformation of Prakrti 
viz, gods etc., is spoken of as false, in the case of Atman of one uniform 
nature. This also— 

‘Of that, verily, of this vast bemg, the breath (is) this 

what (is) the Rgveda’ ( Br. 4:5-11) 

etc,, is appropriate, on account of the origination of the world being caused 
by Purusa, being the supervisor of the Prakrti. Thus, when this passage is 
ascertained to be referring to the Purusa, all the Vedanta passages having the 
same meaning as that, speak of the Purusa alone established in the ( Kapila ) 
system,—and so, Prakrti alone supervised over by him, is the material 
(cause ) of the world, and not Igvara.— 


[230] This ( prima-facie view ) being reached, we say (in reply )— 
‘On account of the connection of the passage '—The Overlord alone is 
apprehended in this passage. Whence? On account of the connection of 
the passage. In this manner alone, the mutual interrelation of the parts of the 
passage becomes appropriate. When Yajiiavalkya declared in 
‘ But there 1s »o hope of immortality by wealth’ 

( Br. 2°42, 4-5*3) 
this Atman, the Paramatman himself, is taught as being fit to be seen as 
the means of that (immortality ), to Maitreyi who was imploring for only the 
means of attaining to immortality, by showing disrespect towards wealth etc, 
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as they are not the means of securing immortality, as (described) in (the 
passage ) 

‘By which I cannot be immortal,—what can I do with that ? 

Whatever Your Reverence knows, that same, be pleased to declare 

to me’. CBr. 2-4-3, 4-5-4) 
On account of the propounding that immortality has the knowledge of the 
highest Purusa as the only means (for securing it ) asin 

‘ Having known him alone, he goes beyond death’ 

( Sve. 3-8, 6:15 ) 

‘Knowing him thus, he becomes immortal here; no other path’ 

( Tai. Ara. 3-127 ) 
and others, the real knowledge of the nature of Atman who is the manifesta- 
tion of the highest Purusa, who is to secure (the highest) should be understood 
as being useful for the knowledge of the highest Purusa, the means of 
salvation, and not as being the means by itself. Therefore, the Paramatman 
alone is taught here by (the passage ) 

‘ Should be seen’ (Br, 4°5-6 ) 
etc., as the means of immortality. Similarly, being the cause of the entire 
world being described in the passage 

‘ Of that, verily, of this vast being, the breath (is) this 

what (is) the Rgveda’ (Br. 4°5:11) 
etc., is not possible in the case of one other than the highest Purusa, the releas- 
ed soul, a slave to Karman, and a mere Purusa whois without any activity. 
Similarly, the knowledge of everything by the knowledge of one, which is 
being declared in the passage— 

‘By the sight of the Atman, verily, dear one* (Br. 2-45) 
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etc., is appropriate in the case of the Paramatman, who is the Atman of all, 


[231] Again, as to what this has been said that (there would be) 
the knowledge of all Atmans by the knowledge of one Atman, on account of 
the Atmans being uniform,—that (is ) improper, because there could not be 
the knowledge of everything on account of the absence of knowledge of the 
non-sentient worldly existence. The instruction about only one Atman as 
—this is this Atman—is appropriate in the case of the Paramatman alone, 
( given after ) having introduced (the topic ) by 

‘This is Brahmana, this is Ksatriya’ ( Br. 4°5-7) 
for accounting for the solemn declaration, having pointed out by (the word ) 
Idam the worldly existence, mixed of sentient and non-sentient, which is 
proven by the ( means of proof) direct perception etc., in (-the passage ) 

‘ All this (is) what (is) this Atman' (Br. 4°5°7 ) 
Not, indeed, can the world mixed of sentient ani non-sentient denoted by 
the word Idam, become identical with the Purusa residing in his own nature, 
closely associated with the non-sentient or apart from it. And for this very 
reason, in ( the passage ) 

' Everything goes away from him, who knows everything else- 
where than in Atman' ( Br. 4+5-7 ) 
(there is ) the censure of knowledge of everything as being apart (from the 
Atman), Similarly, in the first Brahmana (section) dealing with Maitreyi, 

the qualities, magnitude, etc. mentioned in the Sruti ( passage ) in 

‘The great being, endless, limitless’ ( Br. 2°4°12 ) 
are possible in the case of the Paramatman alone. Therefore, he alone is here 
propounded. 
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[232] Astoagain what has been said—That because there is the 
propounding of the Jivatman, connected with being agreeable to husband, 
wife, son, wealth, cattle etc., in the introduction, as being fit to be seen, this 
passage ought to refer to that (Jivatman) alone—that (is) improper, on 
account of the undesirable contingency of the absence of connection with 


‘ Atman, verily, dear onz, is to bz seen’ (Br. 2-455, 4-5-6) 
of that ( Jivatman ), when the Jivatman is designated by the word Atman in 
( the passage ) 

‘But for the desire of the Atman' ( Br. 2°4°5, 4°56 ) 


It is understood that the instruction— But forthe desire of the Atman— 
is there, bacause of its baing useful to understand Atman as _being fit 
to be seen as in—Atman, verily, dear one, 1s to be seen. Atmanastu 
Kamaya—for the fulfilling of the desires of the Atman—Desires are 
those that are longed for—that is tosay, for the fulfilment of the desires 
of the Atman, Further, there cannot be fitness for being searched for 
in the case of the nature of that Jiva, when itis declared that the husband etc. 
become dear for the fulfilment of the desires of the Jivatman. What is fit to 
be searched for is the dear thing itself, and not the nature bereft of the dear 
thing, of something subordinate to the dear one. Inasmuch as the husband 
and others are dear tothe Atman for the fulfilment of his desires, so, it is 
inappropriate to say that the nature of Atman is fit to be searched for, bereft 
of them, having given up the dear things—husband and others. On the 
contrary, when it is said, being dear in the case of husband and others is not 
due to their being sibordinate to husband and others, but there is the dear 
nature of the husband etc. as subordinate to the Atman, they themselves 
would have to be resorted to as being subordinate to themselves ! 
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There would result the splitting of the sentence, if there is no connection 
with the other one, of ( the passage ) 
‘But for the desire of the Atman everything becomes dear,’ 

( Br. 2-4-5, 4°5°6 ) 
Even though (the blentish) the splitting of the sentence is admitted 
(condoned), there does not seem any purpose for the previous passage. 
Therefore, the sense of the passage ought to be’ explained in that manner in 
which is apprehended Atman alone being fit to be searched for, by giving up 
all dear things, husband etc, And the same is stated here—having mentioned 
in 

‘ But there is no hope of wmmortality by wealth’ 

( Br. 2-492, +°5-3 ) 
that wealth and others are not the means for securing immortality of the form 
eternal, blameless, bliss admitting of no excess —agreeableness being 
experienced now and then, mixed up with excessive misery, of wealth, son, 
husband, wife etc, is not caused by the nature of the husband etc. but caused 
by the Paramatman whose nature is bliss admitting of no excess. Therefore, 
He, who himself being possessed of abundant bliss, makes others also the 
abode of some slight dearness, — that Paramatman alone is to be seen, — this 
is taught — 

This then the sense—Not indeed, dear one, for the desire of the hus- 
band, is the husband dear —Not indeed do the husband, wife, son, wealth 
etc, become dear from their own reflection—For my sake, may I be dear to 
this one—but for the desire of the Atman, — that is to say, for the purpose of 
accomplishing the desired aim of the form of being agreeable to those devoted 
tohim, in the case of the Paramatman, Paramatman, indeed, propitiated 
by Karman confers upon the worshippers, dear-ness belonging to the various 
objects, in conformity withthe various actions, with their modification and 
nature, in time and space earmarked, on account of the Sruti ( passage ) 
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‘This one, verily, causes delight’ ( Tai. 2-7-1 ) 
Not, indeed, is any object inits own nature agreeable or disagreeable; as has 
been said in 

‘The same thing, having been there for one’s pleasure, is 

produced again for pain; because the same 1s produced for causing 
anger and for causing satisfaction; therefore, nothing whatsoever is 
( by utself ) constituted of misery, or constituted of happiness.’ 
CV. P. 2:6:46-47 ) 
Even if (the expression ) 

‘But for the desire of the Atman’ CBr. 2°4:5, 4°56) 
is (taken ) to be referring to the Jivatman, (the expression ) 

‘ Atman, verily, dear one, is to be seen’ (Br. 2-4-5, 4:56) 
does, however, refer to the Paramatman alone. There also, this is the sense— 
Inasmuch as the. husband etc. are not resortedto as being dear for the 
accomplishment of the agreeable nature of husband etc., by one dependent 
upon them; but are resorted to independently, as being dear to oneself for the 
accomplishment of the agreeable nature of Atman; therefore, who alone is 
dear without adjuncts, without blemish, (and) without limit, to the Atman—. 
that Paramatman, he alone is to be seen and not the entities,—husband, wife, 
son, wealth etc, culminating in misery, a little happiness mixed with misery, 
with their natures dependent upon another. In this Section, however, on 
account of the mention of the Paramatman by the word Jivatman, 

‘But for the desire of the Atman,... the Atman, verily, dear 

ane, is to be seen’ ( Br. 2:4°5, 4:56 ) 
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—~in both ( these passages ), the (two) words Atman refer to one entity, 
owing to the procedure mentioned before, 119 ut 
[233] (The Sttrakara) says for the purpose of explaining the 
mention of the Paramatman by the word Jiva, even according to another view, 
These is the logical mark, for the accomplishment of the solemn 


declaration—so Asmarathya— i 201 
For the accomplishment of the solemn declaration viz, the knowledge 
of one by the knowledge of all, this (is ) the logical mark viz. the denotation 
of Paramatman by words denoting the Jivatman—thus the preceptor 
ASsmarathya does think. If this Jiva would not be the Paramatman alone by 
being the product of the Paramatman, then owing to his being distinct 
from him, this knowledge by the knowledge of the Paramatman would not 
result, on account of the oneness being ascertained prior to the creation 
in ( the passage ) 
‘ Atman, verily, — this was in the beginning alone.’ 
( Ait. 1) 
In ( the passage ) 
‘As from the fire blazing forth well, sparks in thousands, 
having the same form, are produced; so from the I mmutable, (O) 
gentle one, various entities are produced, and are merged into the 
same, * ( Mu. 2-1) 
and in others, there is the mention by the Sruti, of the Jivas being 
produced from Brahman, and also the mention by the Sruti of their merging 
into the same,—and so, the identity of the Jivas with Brahman is apprehend- 
ed, owing to their being the product of Brahman. Therefore, by the word 
Jiva there is the denotation of the Paramatman alone, 1120 {} 
tv 
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[234] On account of ( the Jiva Of ) this nature when about to depart 
( from the.body )—So ( says ) Audulomi. 1 21 1 

As to what has been said—That there is the reference to Brahman by 
the word Jiva for the purpose of accounting for the solemn declaration—by 
the knowledge of one there is the knowledge of all—, on account of the Jiva 
being identical with Brahman, ashe is the product of Brahman—that( is) 
improper, on account of the unborn nature (of the Jiva)}) being mentioned in 
the Sruti passage 

‘The wise one is not born, nor dies’ ( Ka. 2-18 ) 


and on account of the admitting of the creation of the world for the sake of 
enjoyment of the previous Karman by the Jivas ; otherwise, the uneven, 
creation cannot be accounted for and also because there would be meaning- 
lessness in the prescription and performance of means for that, because 
salvation of the nature of attaining to the nature of Brahman, by Jiva, who 
is the product of Brahman, is not capable of being avoided like Akaéa etc., and 
because salvation would not be the human purpose in life on account of 
attainment to the cause being of the nature of destruction, as in the case of 
the earthen jar etc. The accounting for the view about the origination and 
dissolution of the Jivatman would be set forthin detail later on (Bra. Su. 
Il-3-18 )}. Therefore, in (the passages ) 
‘This Samprasada rising up from this body, having attained 
to the highest Light, emerges in his own form’ ( Cha. 8-3-4 ) 
‘As rivers trickling down disaprear into the sea, gwing up 
(their individual) names and forms: so, the wise one, completely 
freed from name and form, goes into the shining Purusa—higher 
than the high’ ( Mu. 3-2-8 ) 
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there is the denotation of the Paramatman by the word Jiva, on account of 


the Jiva being possessed of the nature of the Paramatman while getting out— 
so does think Audulomi. 21 | 


[235] On account of his staying in ; so ( says ) Kasakrtsna. 122 v 

As to what has been said— That on account of Jiva about to go out, 
becoming Brahman, there is the denotation of Brahman by that word, — that 
also (is) improper, on account of (this matter) not being capable of having 
any alternatives (such as )— prior to the departure of this Jivatman, is this 
his being not this, natural or conditioned; (and ) there again, is that real or 
unreal? Ifit be natural, being Brahman can not be accounted for, because 
the difference being caused by the nature would not go away when the 
nature is in existence. 

If (it be argued ) the nature also goes away along with the distinction, 
—in that case, on account of his being definitely destroyed, there would not be 
the nature of Brahman in him (Jivatman), and there would result the 
undesirable contingency —the blemish of there being no human purpose in 
life etc. Even though the conditioned nature were real, it is not proper to 
speak of the specific mention, on account of this nature of ( the Jiva ) about 
to depart —, because he is Brahman even before. According to this view, 
indeed, there being no other entity over and above Brahman with its limiting 
adjuncts, and because there is the impossibility of dividing Brahman without 
parts, into parts etc. by the adjuncts, the difference belongs to the limiting 
adjuncts alone, — and so (the Jiva )is Brahman even prior to the departure 
(from the body ), If the difference due tothe adjuncts is not real, whose is 
this being Brahman on departure ? — this has to be stated (by you )— 

If (it is stated that )it belongs to the Brahman itself, with its nature 
screened by the limiting adjunct, Avidya— ( we say ) No, on account of the 
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impossibility of the screening by the limiting adjunct Avidya, in the case of 
one of the nature of knowledge, eternal, free and self-illumining. Screening 
means— the nature of a thing being there, the absence of its illumining. If it 
is accepted that the illumining itself is the nature of an entily, there 
would be the absence of screening or the destruction of its nature. Therefore, 
onaccount of his own nature being always manifest, there is no particular 
difference about him in being Brahman when departing—and so the specific 
mention—while about to depart— would be indeed useless. In ( the passage ) 
‘Rising up from this body, having attained to the highest Light’ 
; ( Cha. 8-3-4 ) 
the Sruti speaks not of (the Jiva ) being Brahman at that time, not being 
possessed of that form before, but of the manifestation of the nature already 
astablished. To the same effect, would be stated — by ( the Sttra ) 
‘ Manifestation on merging, by the word Svena’ 
( Bra. Su. IV-4-1 ) 
and others, Therefore by (the passage ) 
‘By this Living Self, Atman, having entered into, may I 
modify name and form’ ( Cha. 6:3°2) 
(and ) by 
‘Who, abiding in the Atman, within the Atman, whom the 
Atman knows not; whose body (is) the Atman, who controls the 
Atman within —he (is) your Atman, the inner Controller, immortal’ 
( Br. 3-7°22 ) 
‘Who causing to move the Aksara within, whose body (is) 
Aksara, whom Aksara knows not—this one, the inmost Atman of all, 
with sins destroyed, the shining god alone, Narayana * ( Suba. ) 
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‘Entered wunthin, the Controller of people, the Atman of all’ 

( Tai. Ar. 311-2) 

—the preceptor Kaéakrtsna thinks that there is the propounding of 
Brahman by the word Jiva, when (the Brahman) has established itself as 
the Atman in the Jivatman that is its body. Further, that the word Jiva is 
denotative of the Jiva ( the Living Soul) right up to the Paramatman himself, 
not merely of the Jiva,— this has been already stated (P.167) in connection 
with 

‘May I modify name and form.’ ( Cha, 6°3+2 ) 
Thus in propounding the identity of the Jiva and the Paramatman by the 
relation of Atman-body, all the Sruti passages referring to the Highest Brahman 
having all the sins destroyed and being omniscient etc., (and the Sruti 
passages ) speaking of salvation for the Jiva feeling miserable, being unwise, 
from the worship of Brahman ( and ) speaking of the creation, annihilation of 
the world, and aiming at describing the identity of Brahman with the world, 
would be appropriately explained, and so, the Sttrakara accepted only 
Kasakrtsna’s view. 

This is the sense of the passages here— When Yajfavalkya was asked 
by Maitseyi about the means for (securing) immortality, ( Yajnavalkya ) 
having spoken of the worship of the Paramatman, in 

‘The Atman, verily, dear one, is to be seen’ ( Br. 4-5-6 ) 
etc,, as the means for immortality, and having mentioned in a general manner 
the characteristics of the object of worship by the illustrations of the drum 
etc,, and the control ofthe group of sense-organs, headed by the mind, that 
are the instruments of worship, in (the passage ) 

‘When the Atman, dear one, is seen’ (Br. 4:56} 
and having instructed at great length in ( the passage )— 
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‘He, as from the fire with wet fuel’ (Br. 4-5+11 ) 
and : 

‘ He, as the ocean is the one rendezvous of all waters’ 

C Br. 45-12 ) 
etc., about the Highest Brahman, the object of worship, being the sole cause 
of the whole world, and the control ( by it ) of the group of sense-organs that 
are the root-cause of all activity towards the objects of sense; — having 
propounded in ( the passage ) 

‘ He, as the mass of salt’ ( Br. 4-5°13 ) 
etc.,the uniform nature as infinite knowledge alone in the case of the 
Paramatman who abides in the form of the Jivatman, in order to encourage 
the activity towards the means of securing immortality; having mentioned 
in ( the passage )— 

‘The Vijnana-mass itself, having risen up from these beings 

( elements), perishes after them alone’ ( Br. 445-13 } 
the course of transformationofelements of that same (Paramatman) of uniform 
nature as infinite knowledge alone in the condition of worldly life; having in 
( the passage ) 

‘ Having departed, there is no consciousness ’ ( Br. 4°5-13 ) 
spoken of, in the state of salvation, the absence of the knowledge of forms, 
gods etc. in the case of the Atman that has becomeone with the aggregate of 
elements on account of the contraction of the natural infinite knowledge: 


having once again driven away ideas about difference on account of the 
absence of another entity apart from Brahman in ( the passage ) 
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‘Where indeed, there is as i were duality’ CBr. 4:5-15 ) 





etc,, because the idea of different elements and entitiesjis caused by ignorance, 
on account of their having Brahman as their Atman, in the case of one with 
his entire ignorance removed and experiencing the whole world as having 
Brahman as Atman; and having propounded the difficulty of apprehending 
Paramatman in ( passages ) like 


‘By whom one knows all this, by what would one know 
him?* ( Br. 45-15) 


by whom—by the Paramatman staying as his Atman, this (Jivatman) knows 
all this with his knowledge conferred upon him—by what should he be 
known?—- not by anything; and having mentioned in ( the passage ) 


‘This one, he, not this, not this’ ( Br. 45:15). 


etc, that this Overlord with his nature different from all sentient and non- 
sentient entities other than himself, having, verily, all as his body, stands as the 
Atman of all,andso, is not touched by the blemishes belonging to the sentient 
and non-sentient entities that have become his body; and in ( the passage ) 


‘By what, dear one, would one know the knower? (O) 
Maitreyi, you have been thus given the msiruction; so much, (O) 
dear one, (is), indeed, immortality.’ (Br. 45°15 ) 


—Yajiavalkya spoke of this worship itself as the means for immortality —and 
attainment to Brahman is called immortality,—because by what excepting the 
worship of the said kind, would one know the Purusottama of an entirely 
different nature from all things, with all blemishes removed, the one (sole ) 
cause of the entire world, and the knower ofeverything? Therefore, because 
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GTTASUTTMAT TT TTA TIT Ta I 
the Highest Brahman itself is propounded in this passage, it is established that 
the Highest Brahman (is ) the cause of the world, the Purusa; and the Prakrti 
has him as the supervisor. 22 
Here ends the Vakyanvayadhikarana (6) 


[236] Also the Prakrti ( the material cause is Brahman) in 


kesping with the solemn declaration and the illustrative instance |) 23 ll 
( Adhikarana 7, Siitras 23-28 ) 

With the god-less Sankhya (system) being thus refuted, the Sahkhya 
(opponent) believing in I’vara stands up. —Although the Upanisads 
propound the omniscient Lord asthe cause of the world on account of his 
association with the qualities, reflection ete. still itis apprehended that by the 
same Upanisadic passages Pradhana is propounded as the constituent material 
of the world, Not indeed do the Upanisads declare as the cause of the world 
the Lord, omniscient, not undergoing transformation, and the supervisor 
without the Pradhana, the one supervised over, non-sentient and undergoing 
transformation, Thus they read of this one as not undergoing transformation, 
and of the Prakrti, supervised over by him and undergoing a transformation 
(in passages like ) 

‘ Without parts, without action, tranquil, blameless, without 


blemish ’ (Sve. 6:19 ) 
‘He, verily, ths great unborn Atman, ageless, deathless’ 
( Br. 4°4°25 } 


* Her, the mother of (all) modifications, ignorant, eight-formed , 
unborn (speech) (and) permanent—she, supervised over by him, is 
meditated upon, is spread out, is further incited’. 
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And, supervised by himalone, she gives birth to the world 
and the human purposes in lfe: the cow without beginning and 
end (is) she, the (female) originator, the creator of creatures. * 
C Ci. 3-4) 
Similarly, it is declared in the (following) Sruti (passages) that Isvara 
creates the universal world, verily, taking his stand upon the Prakrti which 
has become the constituent material— 
‘From this one, the Mayin creates this universe’ (Sve. 4-9) 
‘One should know Maya again, to be Prakrti and the Mayin 
to be the Great Lord’, (Sve. 4:10) 
And the Smrti also — 
‘With me as the presiding agent, Prakrh produces, along 
with the movable and the immovable’. ( Gita. 9-10) 
Thus, even though the Pradhana as being the constituent material is not 
mentioned in the Sruti, on account of the very impossibility of accounting 
for otherwise, the Sruti passage referring to Brahman being the cause of 
the world, is established the nature of Pradhana, and its being the constituent 
material cause of the world, being supervised over* by the Lord; for, in this 
way alone, is seen in the world the absolute divergence between the 
instrumental cause and the material cause —the non-sentient clay, gold etc. 
being the material cause of jar, bracelet etc., and the sentient potter, gold- 
smith etc, being the instrumental cause are invariably to be found, The 
production of the effect further is seen to depend upon more than one cause. 
Thus, violating the rule about the divergence between the instrumental cause 
and the material cause, and the rule about the production of the effect 
depending upon more than one cause, the Vedanta passages have no power to 
propound one and the same Brahman as being the material as well as the 
instrumental cause. Therefore, Brahman is the instrumental cause alone, 
&< 
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(and) noc the material cause. The material cause, for the matter of that, is 
the Pradhana alone supervised over by that— 


[237] This ( prima-facie view being reached), this is stated (in 
reply) — ‘Also the Prakrti (the material cause is Brahman) in keeping with the 
solemn declaration and illustrative instance.” PrakrtisSca—the material cause 
as well, not merely the instrumental cause (is) Brahman,— the sense is that 
Brahman alone is the material cause as well, Whence? In conformity with 
the solemn declaration and illustrative instance. It is in this way indeed 
that the solemn declaration and the illustrative instance are not contradicted. 
The solemn declaration, for the matter of that— 


‘You are (quite) stff. Did you indeed ask for the instruc- 
tion by which the unheard of 1s heard; the unthought of is thought; 
the unknown is known?’ ( Cha, 6-1-1) 


refers to the knowledge of everything by the knowledge of one. And the 
illustrative instance— 


‘dust as, (O) gentle onz, by one clod of earth, everything 
made of earth may be known... just as, (O) gentle one, by one 
nugget of gold... just as (O) gentle one, by a pair of scissors’ 

( Cha. 6-1:1-2~3 ) 
refers to the knowledge of the effect from the knowledge of the cause. If 
Brahman were merely the instrumental cause of the world, then by the 
knowledge of that, the whole world could not be known. Not, indeed, 
by the knowledge of the potter etc, is known the Jar etc. Hence, 
( there is ) the stultification of the solemn declaration and the illustrative 
instance. If Brahman itself were the material cause, then as, by the 
knowledge of the clod of earth, the nugget of gold, and the nail-scissors 
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that have become the material cause, (comes) the knowledge of the jar, 
gemmed bracelet (and) crown, the hatchet, axe etc., that are the effects,— 
so, when Brahman, the sole cause of the entire world, is known, its effect, the 
whole world is bound to be known. The effect (is) the cause itself occupying 
another state and is not another substance,—and so, itis concluded that 
Brahman is also the material cause of the world, owing to the corroboration of 
the solemn declaration by the illustrations about earth andits modifications 
etc. that stay in the form of effect and cause. 

[238] As to (the statement ) that the difference between the instru- 


mental cause and the constituent cause, is apprehended by means of the Sruti 
passage itself,—( we say ), that (is) wrong,on account of the apprehension 
of the identity of the instrumental and constituent (causes ), in (the passage) 
‘ But did you ask for the mstruction by which the unheard of 
is heard?” ( Cha. 6-1-1) 
—Adeéa is that by which something is directed or commanded, in accordance 
with the Sruti 


‘ By the command of this Aksara, verily, (0) Gargi, the Sun 
and the moon, stay on, held up’ ( Br. 3-8-9 ) 
etc. The agent here is intended as being the most efficient ( cause ) — 
Did you ask for that director by whom the unknownisknown? Yena— 
(by whom), by the director, the supervisor,— being heard, — even the 
unheard of becomes heard'—thus the identity of the instrumental and 
constituent causes is apprehended,—on account of the ascertainment of 

identity prior to creation as in 


‘Existence, alone, (O) gentle one, this was at the beginning, 
the one only." ( Cha. 6+2°1 ) 
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and on account of the repudiation of another supervisor by the word Advitiya 
( without a second ). 

I say (says the objector )— This being the case, how can be accounted 
for the eternal nature of the Prakrti owing to its being void of beginning and 
end, and its being the constituent cause of the world, declared in the Sruti 
( passages ) like 

‘The mother ef modifications’ (Ca. 3) 
‘The cow, having no Leginning nor end’ (Ca. 5) 
—(tothat) this is said (in reply )—There also by the word Prakrti is 
denoted Brahman itself with name and form not distinguished ( separate), and 
being in the state of the cause, on account of the absence of any other entity 
over and above Brahman. To the same effect (are) the Sruti ( passages )— 
‘Everything abandons him who knows everything elsewhere 
than in Atman’ ( Br. 2°46 ) 
‘ But where, for whom everything has become Atman alone: then 
by what would one see whom...by what would one know whom?’ 


(Br. 4:5*15 ) 

etc., and also on account of the declaration in the Sruti ( passages ) 
‘ Everything indeed (is) this, Brahman’ ( Cha. 3°14+1 ) 
‘All this is constituted of this Atman’ ( Cha. 6:8-7 ) 


that the whole world in the state of effect and in the state of cause, has 
Brahman as its Atman, This is what is intended to be said—Beginning with 
* Who, mowmng within the earth; whose body (is) the earth: 
whom the earth knows not” ( Suba. ) 
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sraiatchidiaad za | 
‘Who, moving within the Avyakta ( Unmanifest ): whose body 
is the Avyakta; whom the Avyakta knows not; who moving the 
Aksara, within; whose body (is) the Aksara; whom the Aksara 
knows not~ ( Suba. ) 
and beginning with 
‘Who, residing in the earth (is) different from the earth: 
whom the earth knows not; whose body (1) the earth: who 
controls the earth inside.’ ( Br. 3-7-3 ) 
—up to 





‘Who, residing wn the Atman (is) different from the Atman: 
whom the Atman knows not; whose body (is) the Atman:; who 
controls the Atman inside; He (1s) your Atman, inner Controller, 
wmmertal ” ( Br. 3-7-22 ) 

—the Highest Brahman, always the Atman of everything owing to its having 
the entire sentient and non-sentient entities for its body, (is ) sometimes with 
name and form distinguished, and sometimes with name and form not 
distinguished. When it has name and fogm distinguished, then that same is 
spoken of as being many and as being the effect; and when it has name and 
form not distinguished, then (it is spoken of ) as one without a second and 
the cause, In this way, of the Highest Brahman having always the sentient 
and the non-sentient entities as its body, the state of cause with name and 
form not distinguished, —that is denoted by ( passages ) 


‘The cow having no beginning, nor end’ (Cu. 5) 
‘The mother of modifications, ignorant ’ (Cu. 3) 
‘The female goat, one’ (Sve. 4:5) 


etc, 


na 
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[239] Isay (says the objector )—But 
‘The Mahat gets merged in the Avyakta; the Avyakia gets 
merged in the Aksara’ (Suba. ) 
—owing to this Sruti declaring the dissolution, the origination and the 
dissolution of the Avyakta are apprehended. To the same effect, in the 
Mahabharata 
‘From that, the Unmanifest with three qualities, was originated, 


(O) best of Brahmins’ ( Mbh. Santi 321-29 ) 
‘The Avyakta ( Unmanifest ) is well-merged in the Purusa 
without parts, (O) Brahman’. ( Mbh. Santi 326-30) 


—( To this we reply ) —This is no blemish, because the state of possessing 
three qualities, denoted by the word Avyaktais the product of Brahman 
having the non sentient entities as its body. 

‘ When there was the darkness, then neither day nor mght.’ 


Sve. 418 ) 
—here, even in the state of total dissolution, on account of the statement of the 


existence of an extremely subtle nonssentient entity having Brahman as its 
Atman, is denoted Brahman itself possessed of those modes, because the 
extremely subtle, sentient and non-sentient entities, the modes of the 
Highest Brahman which is the cause of the world, are verily, eternal—in 
‘The cow having no beginning, nor end’. (Cu, 5) 
For this reason itself, in 
‘The Aksarais merged in Darkness; Darkness becomes one 
with the highest god * ( Suba. ) 
is declared by the Sruti, Tamas ( Darkness) being merely one with, and not 
the annihilation—By Ekibhavah—being one with—is denoted the state of 
Brahman, with name and form not distinguished and having the mode—the 
extremely subtle non-sentient entity called Tamas (Darkness). (The passages) 
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‘There was Darkness concealed by Darkness; in front the 
characteristic sign," ( Tait. Bra. 2-&2 ) 
‘From Tamas was produced one by its greatness’ 
(Tait Bra. 2-8-9) 
atc,, declare this same. To the same effect is the statement of Manu— 
‘There was this, all darkness, unknown, undtstinguishable, 
unthinkable, unknowable, as though deep in sleep eierywhere,’ 
( Manu 1-5 ) 
‘From this, the Mayin creates this universe’. (Sve. 49) 
—This etc., would be explained immediately and also the Sruti passages 
declaring the non-modification of Brahman. 


[240] As to ( what hasbeen said ) —Being the instrumental cause 
and being the material cause in the case of one and the same are not possible, 
and also being produced by only one producing cause —because such a rule is 
not seenin the world. Therefore like —One should sprinkle over with fire— 
the Vedanta passages have no power to propound the origination from only one 
( cause )—To this we reply—Everything is appropriate in the case of the one 
alone, the Highest Brahman, quite different from everything else, omnipotent, 
omniscient. In the case of the non-sentient earth and others ( however), 
there cannot be the status of a supervisor, owing to the absence of knowledge; 
and in the case of the potter etc.. there is not the state of having thoughts 
fulfilled, owing to the obsence of the power of multifarious modifications— 
—and so there is that kind of rule about the things being seen like that 
( produced in a particular manner ). Therefore, Brahman is the instrumental as 
well as the constituent cause of the world- n23y 
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[241] And on account of the instruction about reflection 124 + 
And for this reason, Brahman alone is both, on account of the instruc- 
tion about the reflection of Brahman, the creator, of being itself many by 
reflection, in 
‘ He reflected— may I be many, may I procreate.’ 


(Tai. 2:6 ) 
‘It reflected— may I be many; may I procreate’ 
( Cha. 6-23 ) 
in the form of the variegated sentient and non-sentient entities. \) 24) 


/ 
On account of the direct declaration about both in the Sruti || 25 


Not only is this matter ascertained by ( taking into consideration) the 
solemn declaration, the illustrative instance, the mention of reflection; 
Brahman being the instrumental as well as the constituent cause is directly 
mentiond in the Sruti, in 

‘What possibly wood, what possibly the tree, verily, was 
that from which they fashioned out the heaven and the earth ? C(O) 
wise men, ask in your mind about that, which stood (there), 
supporting the worlds *, 

‘Brahman the wood, Brahman the iree was (there) from 
which they fashoned out the heaven and the earth: (O) wise men, 

I speak out to you, (thinking) an the mind— Brahman stood 
(there), supporting the worlds,’ (Tai. Bra. 2-8-9 ) 
Here, indeed, when a question was asked from the popular view-point 
——what was the material for the creator Brahman, and what were the instru- 
ments— (the objection) was refuted (by the reply ) that Brahman itself 
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(was ) the material and the instruments, because, in the case of Brahman 
which is different from everything else, the possession of all powers is not 
contradicted. Therefore, also, Brahman is both. 1251 


[242] On account of the doing of the Atman it 261 
In the case of the Brahman, which is the matter in hand, as desirous of 
creation 
‘ He desired— May I be many, may I procreate’ 
( Tai. 2-6 
is apprehended the nature of the agent as well as of the object of creation in 
the passage 
‘It, of its own accord, created itself’ ( Tai. 2-7 ) 
and so, is apprehended in the case of the Atman his being the instrumental as 
well as the material cause on account of himself being made many. The Atman 
himself with name and form not distinguished (is) the doer; he himself 
with name and form distinguished (is) the.effect so, there is no contradiction 
between the nature of the agent and the nature of the effect, By ( the state- 
ment )—he himself made himself like that—is apprehended ( his being ) the 
instrumental and the material (cause) 126 II 


‘ Existence, Knowledge, Infinite Brahman’ ( Tai. 2-1) 

‘ Bhss, Brahman’ ( Tai. 36 } 

‘ With sins destroyed, ageless, deathless, without grief, without 

hunger, without thirst’ ( Cha. 8-1-5 ) 

‘Without parts, without action, tranquil, blameless, without 

blemish ’ ( Sve. 619} 
‘He, verily, this great unborn, Atman, ageless, ammortal* 

( Br 4*4-25 ) 


&8 


a 
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—(In these passages) in the case of the Highest Brahman that is by nature 
with even the tinge of blemish residing in the entire sentient and non-sentient 
entities driven away, uniform in excessive knowledge and bliss—how can 
being many be accounted for, preceded by the reflection about being many ‘in 
the case of the Atman in the form of the worldly life mixed up with 
variegated sentient and non-sentient things, that is the abode of the objects 
not serving the human purposein life and are variegated and endless ?— 
Having raised this objection ( the Sttrakara ) says— 

[243] On account of modification {t 27 |] 

On account of modification being the nature, there cannot be here, in 
the case of the Highest Brahman, the nature involving blemish, of modifica- 
tion that is being taught; but on the other hand there is the nature 
involving uncurbed overlordship—this is the intention. It is, indeed, thus 
that modification is being taught. The Highest Brahman having the uniform 
nature of auspiciousness that is the opposite of everything to be abandoned, 
( which is ) different from all objects other than itself, omniscient, with all 
thoughts fulfilled, with all desires secured, ( whichis ) endless and excessive 
bliss, which, on account of having the aggregate of all sentient and non- 
sentient entities that have become the means of its sport, has become their 
Atman,—when there is the wotldly life that has become its body with an 
extremely subtle non-sentient entity remaining, denoted by the word Tamas 
Owing to the series of causes, Tanmatras, ego, etc,,and when the Tamas 
(darkness ) has become one within itself on account of its being reduced to 
an extremely subtle state not befitting a separate mention, being its body.— 
Brahman modifies itself with the world as its body in the order of dissolution, 
having first reflected—May I, Brahman having the Darkness reduced to that 
Stata as the body, have the body of worldly existence mixed with sentient and 


non-sentient objects with name and form distinguished as before—such (is) 
the instruction about modification in all the Vedantas. 
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To the same effect in the Brhadaranyakepanisad is declared the 
entire world being the body of Brahman, and Brahman being its Atman in the 
Kanvapatha, beginning with 

‘ Who, residing in the earth (is) different from the earth, whom 
the earth knows not; whose body (is) the earth, who controls the 
earth within, —this (is ) your Atman, the inner-Controller, immortal’ 

( Br. 3°7:3 ) 
(and ) ending with 


‘Whose body (15) waters; whose body (is) Agni; whose 
body (is) the mid-region; whose body (is) the wind; whose body" 
(is) the sky; whose body (is) the Sun; whose body ( is) the 
quarters; whose body (is) the moon and stars; whose body (is) 
the Akasa; whose body (is) darkness; whose body (is) the 
light; whose body (is) all beings; whose body (is) Prana; whose 
body (is) Vak (speech): whose body (is) the eye; whose body 
(is) the ear; whose body (is) the mind; whose body (is) 
the skin; whose body (is) the Vijnana; whose body (is) the 
semen, ° CBr. 3-7-4~23 ) 


In the Madhyandina recension, however, in place of Vijiiana, (there is) whose 
body (is ) the Atman—this (is) the difference, and there is the additiona] 
( statement ) about the worlds, sacrifices and Vedas being the body of the 
Paramatman. And in the Subalopanisad after the mention of the principles, 
the earth etc. as the body of the Paramatman, are declared the principles even 
though not mentioned in the Vajasaneyaka as the body and Brahman being 
their Atman—in 
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= ‘Whose body (is) Buddhi; whose body (is) Ahambara: 
whose body (is) Citta; whose body (is) Avyakia: whose body 
Cis} Aksara; who moving Mriyu within; whose body (is) Mrtyu; 
whom Mrtyu knows not;—this, the inmost Atman of all beings, with 
sins destroyed, the shining god, the one, Narayana’. ( Suba. ) 


Here by the word Mrtyu is denoted the extremely subtle non-sentient entity 
expressed by the word Tamas, on account of the recognition of the order in 
the same Upanisad, in (the passage ) 


‘The Avyakta is merged in the Aksara; the Aksara is 
. merged in Tamas’ ( Suba. ) 


Owing to (Tamas ) being, indeed, the root of disaster in the form of the 
veil of knowledge in the case ofall Atmans, thesame Tamas is fitto be 
referred to by the word Mrtyu. Inthe Sub@lopanisad thus, owing to their 
being the body of Brahman, the principles having thatas the Atman, are 
declared as merging in Brahman alone— 


‘The earth is merged in the waters; the waters are merged in 
Tejas; Tejas is mrged in Vayu; Vayu is merged inthe Akasa; Akasa in 
the sensg-organs; the sense-organs,  suble elements: the subtle 
elements are merged in elements etc.; the elements etc. are merged 
in Mahat; Mahat is merged in Avyakta; Avyakta is merged in 
Aksara; Aksara is merged in Tamas: Tamas becomes one with the 
highest god’ ( Suba. ) 

Even in the state of not being divided, the sentientand the non-sentient 


entity extremely subtle, stands with the impressions of the Karman— this 
would be mentioned later ( in the Sitra ) 
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‘Not owing to the non-division of Karman,— if it is argued 
thus, (the reply is)— No, on account of (the Samsara) having 
no beginning; this is proper and this is also noticed,’ 
{ Bra. Su. II. 1.35) 
Thus, the modification in the form of the world preceded by the reflec- 
tion about being many, with the gross sentient and non-sentient objects fit for 
the distinction of name and form, being its body, is declared in the Sruti in the 
case of Brahman, from itself, having for its body extremely subtle sentient and 
non-sentient entities that have become one in the Paramatman, owing to-their 
not being fit for a separate mention, one alone, without a second, having 
excessive bliss, omniscient, omnipotent, with thoughts fulfilled, in 
‘ Existence, Knowledge, Infinite (is) Brahman’ (Tai. 2:1) 
‘From that, verily, from this Vijnanamaya— another, inner 
Atman, Anandamaya (aboundmg in bliss)’ ( Tai. 25) 
‘This one, verily, causes delight’ ( Tai. 2-7) 
“He desired— May I be many, may I procreate— He 
practised penance; he, having practised penance, created all this— 
whatever indeed (is) this; having created that, he entered into that 
same; having entered into that, he became Sat and Tyat, divided and 
un-divided, abode and non-abode, Vijnana and non-Vijnana; truth 
and untruth, he became Satya.’ ( Tai. 2-6) 
Here by the word Tapas is denoted the knowledge inthe form of revolving 
upon the old form of the world, on account of the Sruti ( passage ) 
"Whose (is) the penance constituted of knowledge’ ( Mu. 1-1-9) 
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etc. The sense is— Having considered the configuration of the world created 
before, he created even at the present moment, the world having that confi- 
guration. Inthe very same manner, Brahman creates the world of this same 
one form in all the Kalpas— 
‘The Creator planned the Sun and the moon, as before, —the 
heaven and the earth; the mid-region and the light.’ (Ma. Na 5:7) 
‘Just as during the seasons, the characteristic features of 
seasons having vanous forms are seen at the change over,—the 
same over and over again—so, the beings at the beginnings of the 
Yugas.’ CV. P 1:5°64 ) 
—thus in the Srutis and the Smrtis. 

So, this is the sense—The Paramatman, himself possessing the nature of 
unlimited knowledge and bliss alone, almost non-existing on account of being 
extremely subtle ; owing to having sentient and non-sentient objects that are 
the means of sport for his body, being made up of those; having modified 
himself right up to the gross elements, by the series of the cosmos Prakrti 
and Purusa that have become his body, witha desire to take up variegated 
endless play-things; became once again possessed of the form of the world 
beginning with the gods and ending with the inanimate things, mixed up with 
the variegated sentient and non-sentient expressed by the words Sat and Tyat— 
Paramatman, himself staying as Atman in the state of cause, himself became 
various chings, having remained as Atman even in the objects being modified 
in the form of the effect— as in 

‘He entered into that same; having entered into that’ 
( Tai. 2-6) 
Thus— in the modification in the form of the world constituted of the sentient 
and non-sentient aggregate, of the Paramatman, all the portions of the sentient 
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and the non-sentient that have become the body of the Paramatman are indeed 
not conducive to the human purpose in life; the portions of the non-sentient 
becoming likewise, all modifications —the state of the effect in the 
Paramatman and the nature of both inthat state, as the Atman, because they 
are controlled by him. The Paramatman, however, is not touched by the 
activities not conducive to the human purpose in life, and by the modifi- 
cations associated with themthat have become his body, being the Atman 
of them owing to his being the controller; abounding in unlimited knowledge 
and bliss, always of a uniform nature, he stays sporting in the modification of 
the world. Thus says (the Sruti ) in 
‘Truth and untruth, he became Satya.’ ( Tai. 2:6) 
The Brahman, even though undergoing transformation in the variegated forms 
of sentient and non-sentient became Satya alone—the sense is—it became, 
with even the tinge of blemishes removed, unlimited bliss and knowledge 
and uniform only. All the sentient and non-sentient objects attaining to the 
subtle state and also attaining to the gross state, are the means of sport for the 
Highest Brahman, and creation etc. are the sport:—this has been stated 
by His Holiness Dvaipayana, Paragara etc.—in 
‘All this, beginning unth the Unmanifest etc. and ending with 
distinctions, associated with the glory of mod:fication,—( all thes is ) 
perishable, the sport of Hari,—let this be borne in mind.’ 
( MBh. Sa. 206-58 ) 
* Listen to his activity like the play of a child sporting’. 
CV. P. 1°2-18) 
‘Take a child with the playthings’. (Vayu. P. Uttara. 36-69 ) 
and such other ( passages). (The Sttrakara ) will also state 
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‘As wn the world (there 1s) mere sport’. (Bra. Si. II-1-33) 
And in ( the passage )— 
‘ From ths one, the Mayin creates ths unwerse; and in that, 
another 1s well restramed by the Maya’, (Sve. 4:9} 
in the case of Brahman although being modified in the form of the world, all 
the moditications associated with the non-sentient portion, that are its modes 
and those not conducive to salvation, associated with the Ksetrajiia, that 
are its modes— in order to distinguish (this) there (is) a separate mention of 
the Prakrti and Purusa, that are the body of Brahman, even though they have 
become one with Brahman, owing to ‘their being reduced to an extremely 
subtle state not befitting such a mention at that time, on account of all this 
having the same sense as 1n ( passages } 
‘That, of ws own accord, modzfied atself ’ (Tai. 2:7 ) 
etc, To the same effect, is the statement of Manu— 
‘He, having reflected, desirous of creating from his own body 
vanous kinds of people, created in the begining waters, verily, and 
let off in them his semen’. ( Manu. 1-8 ) 
For this reason itself, the Sruti passages dealing with Brahman being 
without blemish and being without modification are appropriate. Therefore, 


Brahman alone (1s) the instrumental as well as the material cause of the 
world i) 27 it 


And it is sung as the Producing Source 1 28 ii 


For this reason also, Brahman (is ) the instrumental and the consti- 
tuent cause, because it is mentioned as being the Yoni also, in ( the passage ) 
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‘The doer, the Lord, the Purusa, the Brahman-Yoni’ 





( Mu. 3-1-3 ) 
and 
‘What the wise visuahse as the Yoni of the beings’. 
( Mu. 1-1°6) 
The word Yoniexpresses material— this is known from the remaining passage-— 
‘As the spider creates and also grasps’. ( Mu. 1+1-7) 
1 284 


Here ends the Prakrtyadhkarana (7) 
By this, all are explained, are explained {| 29 ij 
By this aggregate of reasonings mentioned 1n the four Quarters, all the 
particular passages in allthe Vedantas aiming at propounding the cause of 
the world are explained as propounding Brahman different from the animate 
and the inanimate, omniscient, (and) omnipotent. The repetition of 
(the word ) Vyakhyatah is intended to point out to theend of the Adhyaya, 
29 
Flere ends the Sarvavjakhyanadhikarana \\ 8 \j 
Here ends the fourth Quarter of the first Chapter ( Adhyaya ) in the 
commentary on the Sariraka~Mimamsa, composed 
by the Illustrious Revered Ramanuja. 
Here ends the First Chapter 


POTtOeD 
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If (it be argued that if Brahman were the cause of the world ) 
there would be the undesirable contingency viz. the blemish about 
( Kapila- ) Smrti having no scope, —(to this we reply )— No, 
in that case there would be the undesirable contingency, viz. the 
blemish about there being no scope for other Smrtis ulu 

, ( Adhikarana 1, Stitras 1-2 ) 

[244] In the first Adhyaya it has been stated that the Highest 
Brahman is what is to be known from the Vedantas— (the Highest Brahman 
which is ) a different entity from the non-sentient that is within the purview 
of the means of proof, direct perception etc,, and from the sentient who is 
mixed up with, and separate from that; from which (even) the tinge of things 
not conducive to human purpose in life, ike Avidya etc. is driven away, 
uniform in endless knowledge and bliss; the ocean of limitless noble qualities, 
the one cause of the whole world, (and ) which is the inmost Atman of all. 
Afterwards, is now commenced the Second Chapter in order to propound that 
this matter cannot be challenged in all its possible bearings. First, for the 
matter of that, having raised the doubt that the Vedantas do not aim at the 
above View, owing to the contradiction with the Kapila~Smrti— (that) is 
refuted— : 

How could the Sruti be aiming at something else because of contradic- 
tion with the Smrti? It has indeed been stated in ( the Stra ) 

‘When (there is the ) contradiction, (that Smrt.) is not to 
be regarded’ ( Jai. Su. 1-3 3) 

that the Smrti which is in contradiction with the Sruti should not be 
respected—( The feply is )}—True; in—He sings, after having touched the 
Udumbara branch—etc. there being the possibility of the meaning being 
ascertained of its own accord, the Smrti contradicting the same is certainly 
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not to be respected, But here, because the principle to be known from the 
Upanisads is difficult to be known, when there is the contradiction with the 


Smrti composed by the great sages, it is not wrong to propound the Sruti as 
not aiming at that, with (theaidof) the Smrti, as there cannot be any 


ascertainment—viz. such is the ( real ) meaning. This is? what is intended to 
be said— 





Without the amplification by the Smrti composed for the purpose of 
enlightening about the highest bliss and the means thereof, by the great 
sage Kapila who has been glorified as being a truthful speaker in passages 
like— 

‘The sage Kapila born’ (Sve. 5-2) 


in the Sruti, Smrti, History and Puranas.—( Kapila) who has understood in 
their real nature the (sacrificial ) rites like the Agnihotra, the New-moon and 
the Full-moon sacrifice, Jyotistoma etc. that are the means of all material 
prosperity, described in the previous ( Plrvamimamsa ) portion, there being no 
possibility of the ascertainment ofthe meaning of the Upanisads by dull-witted 
people with little study (hearing) to their credit, and there being the 
undesirable contingency of the whole of the Sankhya-Smrti composed by the 
reliable (Kapila) having no scope, in case the meaning of the Sruti is accepted 
as itis, it has got to be admitted inspite of yourself ( balat} that the subject» 
matter established in the Smrti alone, is what is to be known in the Vedantas. 
It should not again be stated that in that case, there would be the undesj- 
rable contingency viz. the blemish of there being no scope for the Smrtis of 
Manu and others, that describe Brahman alone as the cause ( of the world ); 
because they have got a scope in the amplification itself of the previous 
( Karmakanda ) portion through the propounding of religious duty. In the 
case of this (Smrti ) however, on account of the whole of it aiming at the 
propounding of the Reality, there would be no scope at all (for it ), if ( the) 
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ce lh ae i aes Bee 
Smrti is ) not admitted as referring to that ( nature of Reality ). This is the 
doubt raised by (the expression)— ‘If (it be argued that if Brahman were 
the cause of the world ) there would be the undesirable contingency viz. the 
blemish about ( Kapila ) Smrti having no scope—’ 

Here the answer (is )—' No, in that case, there would be the undesira- 
ble contingency viz. the blemish about there being no scope for other Smrtis.’ 
For, the others—the Smrtis of Manu and others,—speak of Brahman alone as 
the cause (of the world); as says Manu, beginning with 

‘This had been turned into darkness’ ( Manu 1-5 ) 

* Then the Self-born divinz one, unmanifest, appeared manifesting 
this, with his lustre residing in the great elements, etc dispelling the 
darkness * ( Manu 1°6 ) 

* He, having reflected, desirous of creating various kinds of people 
from his body, created the waters themselves, n the beginning; in 


them, he let off (his) semen.’ ( Manu 1°8 ) 
-And in the Bhagavadgita— 

‘I (am) the source, likeunse, the dissolution of the entire 

world” ( Gita 7-6 ) 

*I (Cam) the source of all: from me proceeds everything. 

( Gita 10°8 ) 


Similarly again, inthe Mahabharata 
*‘ Whence 1s this whole world, movable and »mmovable, created? 
And whom does it go to, at dissolution? — Speak that to me, (QO) 
grandfather— ( Mbh. Sa. 175-1 } 
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—When asked thus, he ( the grandfather ) says 
Narayana has the world as his form, eternal, with infinite 


Atman * ( MBh. Sa. 175-10 ) 
Similarly— 
‘From him was produced the Avyakta, with the three qualities, 
(O) best of Brahmanas ’ (MBh. Sa. 321-29) 
And 


‘The Avyakta gets merged in the non-actne Purusa, (O) 
Brahman.’ (MBh. S2. 326-30 ) 
And the Revered Parasara also says— - 
‘From the presence of Visnu, rose up the, world, and stays 
on there itself; he (is) the maker of the stability and control of 
this world; and he (is) the world.’ CV. P. 11-35) 
Apastamba also says, beginning with, 
‘The city of the Living Self, abiding m the caves ( Prakrti) 
of all, not being killed, free fromall blemish’ (Apa. Dha. Sia, 1-224) 
‘From him proceed all bodies; he (is) the root, he (2s) 
permanent, eternal,’ ( Apa Dha. Su. 1-23°2) 
If the meaning of the Vedanta passages is to be adjusted by the Kapila 
Smrti, then there would be the very great inevitable blemish— viz, all those 
Smrtis not having any scope. 
This is the sense— Although the Vedanta passages aim at propounding 
the Reality as it is, that over-rides the possibility of the use of all other means 
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of proof, direct perception etc., an amplification of the same is required for the 
clarification of that matter in the case of the learners having slight learning to 
their credit; still the Smrti of Kapila has got to be rejected, propounding a 
matter contradicted by the S’ruti, in order that there may not be want of 
scope for many Smrtis composed by extremely reliable persons, following the 
sense of them ( Vedantas ) and functioning for the amplification thereof. And 
Upabrihana (is ) the clarification of the sense declared by the Sruti, and that 
is not possible to be accomplished by a Smrti giving an opposite sense. Neither 
can these Smrtis have scope by the clarification of the portion relating to 
religious duty referred to in the previous ( Karmakanda) portion, because 
when there is ( in them ) the absence of the propounding of the highest Purusa, 
the object of worship,— these ( Smrtis ) laying down religious duties as the 
worship of the highest Purusa who is the Highest Brahman, there 1s not the 
possibility of their propounding the religious duties involving his worship, 
Thus it is pointed out in the Smrtis that all actions have the form of the 
worship of the highest Purusa— 

‘From whom (arises) the actwity of (all) beings, (and ) 

by whom all this is spread out,— having worshipped him by one’s 

own appointed action (Karman), a human being secures perfection 

( success )’ ( Gita 18°46) 

‘One should meditate upon God Narayana in acts hbe taking 

bath etc. He secures the world of Brahman and does not return again ‘ 

( D. Smr. ) 

‘By whom devoted to ther own religious duties, (O) Lord, 

you are worshipped,— they cross over this entire Maya for the release 

of ther Atman’. CV. P. 5-20-16 ) 
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Nor can these have any scope by propounding rites, the means for securing 
the fruit pertaining to this world, the hereafter, and worldly life, because 
even those acts have the nature of the worship it self of the highest Purusa. 
As has been said— 

‘Those also, the devotees of other deities, who endowed with 
faith offer worship— they also, (QO) son of Kunti, do worship me 
alone, (but) not in conformity with (the acknowledged ) regulations.” 

‘I (am), indeed, the enjoyer of all sacrifices, and also the 
sole Lord (thereof ); but they do not know me in reality; therefore, they 
drop away. ( GitB. 9-23-24 ) 

Similarly— 

‘ You are being always worshipped with sacrifices,(O ) All-God, 
by me, (0) Immutable one; you (are) the one enjover of offerings 
to gods and manes, holding the form of gods and manes,” 

CV. P. 5-20-97 ) 
As to what has been said— that owing to the glorification of Kapila as a 
reliable person in ( the passage ) 

‘The sage born, Kapila’ (Sve. 5:2 ) 

it is just that there should be tha adjustment of the sense of the Vedas in 
conformity with the Smrtis—thatis wrong, on account of there being a danger 
of the adjustment of the sense of the Sruti by the Lokayata ( materialistic ) 
system of philosophy composed by him ( Brhaspati ) on account of the glorifi- 


cation of Brhaspati in the Sruti and the Smrti as the illustration ( model) of 
all excessively learned persons nl ti 
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[245] Now it may be (contended) that on account of Kapila 
having secured the knowledge of things as they are by his own Yogic power, 


the sense of the Vedas is to be adjusted in conformity with his Smrti—So 
(the Sutrakara ) recites ( this ) answer— 


On account of the others not realising ( the Reality as described 
by Kapila) u2t 

The word Ca has the sense of the word Tu (but ), for the purpose of 
removing the doubt raised. Itaresam— of Manu and others, many of whom 
have directly realised the Reality, high and low, by their Yogic power, well- 
known in the Sruti passages like 

‘ Whatever indeed Manu said, that (is) medicine’. 
( Tai. 2°2°10:2 ) 
—on account of the sense of the passages uttered by them being the medicine 
for the entire world— on account of their not realising the Reality in the 
manner visualised by Kapila, the realisation by Kapila, opposed to the 
Sruti is rootedin misconception,—and so, itis not possible to shake off the 
sense of the Vedantas as mentioned before— this is established i 20) 
Here ends the Smrtyadhikarana (1) 
[246] By this (refutation) is Yoga refuted. 0 3 ti 
( Adhikarana 2, Stitra 3 ) 

By this refutation of the Smrti of Kapila, the Yoga-Smrti is also refuted, 
What again (is) the additional doubt here, for the dispelling of which 
(is ) this extended application of the rule? (Itis there) on account of the 
admission of Isvara in the Yoga-Smrti, and on account of the mention of the 
Yoga prescribed in the Upanisads as the means for salvation, and on account 
of the speaker Hiranyagarbha being an authority on the promulgation of all 
Vedanta,—the amplification of the Vedantas by his Smrti is proper,— 
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The refutation, again, (is as follows)— On account of the view about 
Pradhana which has not the nature of Brahman, as the cause ( of the world ), 
on account of admitting Isvara as the instrumental cause alone, on account of 
the Yoga involving meditation not being based on the Vedas, on account of 
the thing described as the only object of meditation being void of the nature 
of having all auspicious qualities, such as being the material cause of 
the world and having Brahman as the Atman, in the case of Atman 
and Isvara ( that are the ) objects of meditation, and on account of the speaker 
Hiranyagarbha, who is the the Ksetra-knower, being possibly overwhelmed 
by Rajas and Tamas (qualities) some time or other, —the Yoga-Smrti also 
is rooted in misconception, like the Purana rooted in Rajas and Tamas, 
composed by him,—and so, the amplification of the Vedanta ( passages ) by that 
(Smrtiis) not just. w34 
Here ends the Yogapratyuktyadhkarana (2) 


No, owing to this (world) being different from (Brahman) 
and its baing of that nature from the Word 41 
( Adhikarana 3, Sittras 4-12 ) 


[247] Once again, the disputant taking his stand upon the contradic- 
tion by the Smrti, stands up, resorting to logical reasoning — 

What has been said— that by the repudiation of the Sankhya-Smrti, the 
world is the product of Brahman —that cannot stand, on account of this world 
constituted of the sentient and the non-sentient ( entities), which is experi- 
enced by means of proof, direct perception and others as being non-sentient, 
impure, not powerful, and constituted of misery, being different from Brahman 
admitted by you, ( which is ) omniscient, all-controller, the opposite of some- 
thing to be abandoned and of a uniform nature of bliss alone. Not only is the 
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difference of the world ( from Brahman ) experienced by (che means of proof), 


direct perception etc. alone. From the Sruti text itself, the same nature, — 
being different, —is known— 


* Consciousness as well as non-consciousness.’ ( Tai. 2-6°1 ) 


‘In this samz way, these portions of beings are put on the 
portions of Prajna; the portions of Prajna are put on Prana’ 


(Kau. 3°8 ) 

‘On the same trez, the Purusa sunk deep by helplessness, is 
grieved, being infatuated’ (Sve. 47 ) 
‘And the Atman (who is) not the ruler is bound down on 
account of his being the enjoyer’ (Sve. 1:8) 


—by such passages are pointed out the non-sentient nature, being possessed of 
misery etc. of the product, the world. What (is) indeed the product of 
which, —that is not different from that; as for instance, the product of earth, 
gold etc., —jar, ornament etc. Therefore, because this world is different from 
Brahman, Brahman cannot b2its cause; so, Pradhana alone homogeneous with 
the product deserves to be the cause ( of the world ) in conformity with the 
Sahkhya-Smrti. 


And logical reasoning has perforce to be resorted to, in the case of the 
Sastra even though it is not dependent upon anything else, and deals with 
super-sensuous matter; because all the means of proof are the cause of the 
ascertainment of the sense in the case of some matter of other, only when 
favoured by logical reasoning. For, logical reasoning, for the matter of that, 
establishing the authoritative nature in the case ofa particular object by the 
exposition dealing with the nature of the object or dealing with the 


accessories, —is the knowledge, alternatively called Uha, of the nature of 
what is to be done. And dependence upon that (is) common to all means 


4&3 | AAGA — 2-2-8 [ Para 247 


Wey J fate, sHeadmaaarangiarciaraoaaey aag anlg- 
Taal | Ted a Asay 
“RAPITTATS 8 TH az FAT 7 ( Fa. Vudqek ) 

gia 1 aga fe anlgadiazreaeyaasaa Wea a, Aedeq:, eyTaa t 

AY, FAI —BeaAl Saat aaarod faa aa acnedeans aaa- 
ATATTACIMad | sat aa BTS = FaeTTqIETa:, 
aa azeeais VII WeeqHGAAyY | wa wa Sania sti—sargq- 
qaa, wat fa frargueearegaaa areata lad tq Gaeaimanish ag 
faren ae fe afaaniang wariagen, aatte peat gael 
qeerrgdaMtag asaaatat astra gard | fH 4, aereasindl aaaat- 
qaTangiaas aid, aaglat Bagh, Wea, AGAATa TATA 
faaa:; afar aia, agrea stat AMT TMATgAaAT:, § Zid, TATALT- 
ayeay | faonnaie Haan: weasadaa a Wea | 


of proof. In the case of the Sastra, however, particularly there (is) the 
dependence on the favour of logical reasoning, everywhere without exception, 
as its authoritative nature is dependent upon, the knowledge of expectancy, 
juxta-position and compatibility. Manu has also said — 


‘One uho combines (his knowledge) with logical reasoning, 
knows his religious duties: not the other’ ( Manu. 12°106 ) 
And that same establishment of the sense of the Sastra as favoured by logical 
reasoning is described by the Sruti—in Mantavyah (is to be meditated 

upon ). 

If it be argued—when on the strength of the Sruti, it is ascertained 
that the world has Brahman alone as the cause, it is admitted that its product, 
the world also, is associated with sentiency. Just as in the case of the sentient 
there is the absence of consciousness in deep sleep, swoon etc.: so also in 
the case of jar etc. the consciousness although existing does not rise to view. 
It is for this reason that (there exists) the division of sentient and non- 
sentient—( to this we reply )—This is not right, because a permanent non- 
experience proves non-existence itself, For this same reason even the 
association of the power of consciousness is ruled out in their case ; for, where 
there is the non-experience of a particular effect, anywhere or at any 
time—let the person who talks of the power of producing the effect in 
that object, talk about, in the assemblies of sons of barren women, the power 
of producing children, possessed by their mothers! And further, when on 
the strength of the Vedantas there is the ascertainment of the propounding of 
the world having Brahman as the constituent cause—there is the ascertain- 
ment of the existence of the power of consciousness in the jar and others, and 
of consciousness not rising to view ; and when that has been ascertained, there 
is the ascertainment of the propounding of the world as having Brahman as 
the constituent cause—thus there is the (fault of ) mutual interdependence. 
Indeed, in the case of two different objects it is not possible to postulate the 
nature of cause and effect itself, 
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£248] (Weask you)— What again, is the homogeneity of the 
cause and effect, intended by you, on account of the absence of which you 
talk of the impossibility of propounding: the world to have Brahman as the 
constituent cause? Not, for the matter ofthat, being possessed of the same 
form with all the characteristics, on account of the relation of cause and effect 
not being possible (in such cases). Not, indeed, is seen in the products, — 
the clod of earth, the saucer etc. — the continuity of the nature of the clod 
etc. If ( you now want to say that ) there is parity owing to some characteristic 
or other,— then even in the case of the world and Brahman, that ( parity ) 
characterised by existence etc. is possible. This is what may be said (in 
clarification by the objector ) — By which nature an object which is the cause 
is differentiated from other objects, the continuity of that nature even in its 
effect is the homogeneity of the effect with the cause. For, by what form 
gold is differentiated from earth etc ,—the continuity of that form is to be 
seen in its products, ear-rings etc., Brahman further has the nature of 
knowledge, bliss, overlordship, being the opposite of things fit to be abandoned, 
and the world has its nature opposite to that, —andso, it cannot have that 
(Brahman) as the constituent cause —I say (says the objector ) —even 
when there is a differentiation, the relation of cause and effect is seen: for 
instance, — from a sentient human being, the non-sentient hair, nail, te eth, 
short hair are produced ; and for instance, — from the non-sentient cow~-dung 
the sentient scorpion is produced; and from the sentient spider the non- 
sentient thread,—(tothis we reply )—This (is) not so; for, there also 
there is the relation of cause and effect in respect of the hnon-sentient portions 


alone. u4n 
[249] Now, it may be (argued) that association with conscious- 


ness is declared in the Stuti passages even in respect of objects acknowledged 
to be not being sentient— 
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‘ Prthwi said to him’ ( Tai. Sam. 5-6:2 ) 
‘Waters, verily, des.red’ ( Tai. Bra. 3-1-5) 
‘They, indeed, thes? Pranas disputing about the pre-eminent 
position, went to Brahman’ (Br. 6-1-7 ) 


The Purana-writers approve of consciousness even intiver, ocean, mountain 
etc, Hence, there (is) no differentiation.—To this (the Sttrakara ) 
recites the reply— 
But (there is) the indication of the Supervising deity, on 
account of the qualifying attribute and subsequent entering. 50 
The word Tu (is) for the purpose of removing the doubt raised. The 
‘deities supervising over the earth etc, are indicated by the words Prthivi etc. 
in 
‘ Prthivi sad’ ( Tai. Sam. 5-6-2) 
and other ( passages). Whence? ‘On account of the qualifying attribute 
and subsequent entering ’.-Visesa—the qualifying attribute ; the earth etc. 
are denoted by being particularised by the word Devata. 
‘ Goodness! I, these three deities’ ( Cha. 6-2-2) 
—Here light, water and food are particularised by the word Devata ( deity ). 
and in 
‘All the deities, indeed, disputing about the pre-eminent 


position * ( Kau, 2:14) 
‘Those gods having known the highest good in Prana’, 
( Kau. 2-14 ) 


Anugatih—subsequent entrance. 
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‘Agni (Fire), having become Vak (Speech) entered the 
mouth. Aditya (the Sun), having become the eye entered the ( two ) eyes; 
Vayu (the wind), having become Prana (breath) entered the 
( two ) nostrils ° ( Ai. Bra. 2°4+2-4 ) 

—In these passages etc. is declared by the Srutithe subsequent entrance 
of fire etc. as the supervising deities of speech etc. Therefore, on account 
of the impossibility of the world being the product of Brahman, as (itis) 
different from the same by being non-sentient, it is propounded by the 
Vedanta passages that the world has Pradhana as the constituent cause, 
in conformity with the Smrti favoured by logical reasoning. 150 








[250] This having been reached (as the prima-facie view ) it is 
stated ( by way of reply )— 


But it is seen 162 
On account of the word Tu (but), the view (stated above) turns away. 


What has been stated —it is not possible that the world has Brahman 
for its constituent cause, owing to its being different from Brahman —that 
(is ) improper, on account of the relation of cause and effect being seen even 
in the case of (two ) different objects. It is indeed seen ( that there is ) the 
origination of worms etc different from honey etc,, from that ( honey ). 

I say ( says the objector ) — It has already been stated (by you) that 
there is the homogeneity, on account of the relation of cause and effect being 
there in respect of the non-sentient portion alone — ( the reply is ) — True, 
that was said ( by us ). By that, ( however ) there cannot be the establishment 
of homogeneity favoured by you, between the cause and the effect. On 
account of the fear of the undesirable contingency of everything being 
originated from everything, owing toeverything being possessed of homo- 
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geneity with everything, if homogeneity is admitted to exist somehow or 
other, you have admitted homogeneity to be the continuity of the form, which 
is the cause of differentiating one thing from another. But that rule is not 
seeninthe originaticn of worms etc. from honey etc,—andso, that the 
world is the preduct of Brahman, although different from Brahman, is not 
inappropriate. Not, indeed, as in the case of earth, gold—yar, coronet etc..—is 
to be seen in the case of honey, cowdung— worms, scorpion etc. — the 
continuity ofthe peculiar form which is the cause of exclusion of other 
objects, u6ut 
If (it be argued) that (the world would be) non- 
existent, ( we say )—No, on account of the mere repudiation ( of 
the homogeneity-rule ) 711 
[251] Ifit be argued—If Brahman which is the cause is different 
from the world which is the effect ; then, because the effect and the cause are 
different substances, inthe Highest Brahman, the cause, the world, the effect 
cannot exist,—and so, there would result the undesirable contingency of 
the origination of the world from the non-existing ( Asat } itself.—To this we 
reply )—This (is) not so. In the previous Sttra has been, indeed, stated 
merely the repudiation of the rule about homogeneity between cause and 
effect, but not that the effect is not a different object from the cause. This 
stand, however, has not been abandoned viz. Brahman alone which is the cause 
is modified in the form of the world different from itself. In the case of the 
worm, honey etc. also, even though there is the differentiation, there does 
exist the identity of substance as in the case of ear-ring and gold. u7t 
[252] Here (the Pirvapaksin) drives on once again (vigorously 
puts forth his view ) — 
On account of the undesirable contingency of-( Brahman ) 
being possessed of that (state of the world) in dissolution, (the 
Vedanta passage is) unreasonable 1 8 nt 
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qaantaaa aaa, Ci weaUaagMa Wass: | 
Apitau — this is for the purpose of indicating creation etc. preceded by 
dissolution, on account of the creation etc. being seen described, preceded by 
the teaching about the state of dissolution in ( passages ) 
‘Existence alone, gentle one, was ths in the beginmng’ 
( Cha, 6-2-1 ) 
‘The Atman, verily, was this, the one only in the beginning’ 
( Ait. 1+1 ) 
etc. If the identity of substance is admitted inthe case of cause and effect, 
then in the case of the effect, the world, when there are the dissolution, 
creation etc , in respect of Brahman, there is the association of Brahman alone 
with the various states.—so, all the things not conducive to human purpose 
in life associated with the effect, would perforce over-run Brahman, like the 
particular characteristics associated with the ear-ring, gold. And then all the 
Vedanta passages would be inappropriate— 
‘Who, omniscient, all-knower ’ (Mu. 11:9) 
‘With sins destroyed, ageless, deathless * ( Cha. 81-5) 
‘Of him, exist not the effect (body) and the instruments 
( sense-organs ); no one equal, or superior to him is seen’. 
( Sve. 6:8 ) 
‘ Of the two, one eats the Pippala ( fruit)” 
(Sve. +6; Mu, 3-1-1) 
‘And the helpless Atman is bound, owing to Ins being the 
enjoyer ’, ( Sve. 1:8) 
‘Owing to helplessness, he grieves, being infatuated ’. 
( Sve. 4-7: Mu. 3-12) 
——on account of these objects mutually opposite being perforce to be found in 
one and the same object, in such passages, 
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[253] Ifit be argued—On account of the relation of cause and effect 
being in respect of the Highest Brahman itself having the sentient and the 
non-sentient objects as its body, and on account of the blemishes being 
associated withthe sentient and the non-sentient objects that have become 
the body, there is not the undesirable possibility of their existing in the 
embodied Brahman in the state of cause and in the state of effect—(the reply 
is )—That (is ) improper, on account of the impossibility of the very relation 
of the body and the embodied one in the case of the world and Brahman. 
If there is (such) a possibility (in Brahman), the blemishes depending 
upon the relation with the body would be unavoidable in Brahman. 
Not indeed, can there be the possibility of sentient and non-sentient 
objects being the body of Brahman. The body, indeed, for the matter of that, 
is a particular aggregate of elements, the earth etc., the resort of sense-organs, 
the means of enjoyment of happiness and misery forming the fruits of the 
deeds done ( Karman ), and with its sustenance depending upon the Prana 
with his five activities. ( An object) of that nature alone is known to have 
the nature ofa body in the world and in the Vedas. In the case of the 
Paramatman, however, (in accordance with the passages ) 


‘With sins destroyed, bereft of old age’ ( Cha. 81-5) 
‘Not eating, another loks on’ ( Sve. 4-6: Mu. 3-1+1) 
‘Wrthout hands and feet, speeding on, grasping, he, eyeless, 
sees; ear-less, hears * (Sve. 3-19) 
‘Without Prana, indeed, without the mind’ ( Mu. 21-2) 


etc.— on account of the absence of Karman ard enjoyment ofits fruit, on 

account of the absence of enjoyment dependent upon the sense-organs, and 

the absence of having the Prana, the sentient and the non-sentient cannot 

have the nature of a body in respect of him. Neither, again, in the case of 
SR 
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the non-sentient things, grass, wood etc., severally, and of the subtle elements 
in the cosmic form, being the resort of the sense-organs is possible. Inthe 
case of the subtle elements, there does not exist further the nature of the 
aggregate of the earth etc. But in the case of the sentient having the form of 
consciousness alone, all this is not possible,—and so, no possibility under any 
circumstances, of his being the body. 


Not again, is the possibility of (these) being the body, on the plea 
that the nature of a body is the nature of an abode for enjoyment, because 
houses etc, (that are) the abodes of enjoyment are not known to have the 
nature of the body. 


[254] If Cit be said ) that where there is the enjoyment of happiness 
and misery belonging to the present alone, that alone is the abode of enjoy- 
ment;—( we reply )—No; because the body of another, the abode of enjoyment 
of happiness and misery arising out of entrance into another body, is not known 
to be the body that has entered into. In the cate of the Lord, on the 
other hand, no regulation is possible about the abode of the sentient and the 
non-sentient in respect of enjoyment of self-established, permanent, excessive 
bliss; By this is refuted the nature of the body in the case of something that 
is merely the means of enjoyment, 


If the view ( is )—what has its nature, sustenance and activity depend- 
ent upon whose will, that (is) the body of that (petson), so, everything 
would be the body of Iévara owing to everything having its nature, sustenance 
and activity dependent upon the Lord, — that also (is) not convincing, on 
account of the absence of the nature as dependent upon the will of the various 
sentient objects, in the case of ( objects ) well-known as the body ; on account 
of the absence of activity dependent upon the will of that (sentient ) in the 
case of the body affected by disease: and on account of the absence of activity 
dependent upon that, in the case of the dead body, and on account of the 
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puppets etc. with their nature, sustenance, activity, dependent upon the will of 
the sentient, pot known to be the body of that ( sentient ). There is not the 
possibility of the eternal sentient being the body of him, on account of the 
absence of his nature being dependent upon the will of the Lord. 

Nor should it be said that whatever is controllable by one, supportable 
by one, what is subordinate to one, — that (is) the body of that, on account 
of the violation (of this rule ) in the case of actions etc. And furtherin (the 
passages ) 

‘ Bodiless in the bodies” ( Ka. 2-22) 

‘ Without hands and feet, speeding un, graspmg’. 

(Sve. 3+19) 

and others—the absence of the body in the case of the Lord is propounded, 
Therefore, there being the impossibility of the relation of the body and the 
embodied one, between the world and Brahman, on account of the blemishes 
being forced upon Brahman, if there is that possibility, the Vedanta Passages 
would be inadequate to prove Brahman as the cause of the world—1! 8 |] 


[255] Here the answer (is )— 
But (it is) not (that) on account of the existence of 
illustration 11 9 II 

There is no inadequacy of this, in this way, on account of an illustration 
existing in respect of the establishment of qualities and blemishesin the case 
of one thing itself, even when having an association with two states. The 
word Tu here points out to the impossibility of (even) the tinge of associa- 
tion with things to be abandoned. This is what is intended to be said—In the 
case of the Highest Brahman which has become ( their ) Atman owing to the 
sentient and non-sentient entities being its body, there would not be any 
contradiction even when there isthe association with the two states of 
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effect and cause constituted of contraction and expansion, because contraction 
and expansion belong to the sentient and the non-sentient entities that have 
become the body of the Highest Brahman, The blemishes belonging to the 
body, however, cannot be carried over tothe Atman, nor the qualities 
belonging to the Atman over to the body ; just as childhood, youth, oldage 
etc, belonging to the bodies of the embodied Ksetra-knowers, — gods, men etc. 
are not related tothe Atman, and knowledge, happiness etc. belonging to 
the Atman, to the body. And further, — god is born, man is born, — likewise, 
he himself is the child, youth and old man, —such reference is the primary 
one. The nature of god, man etc. of the Ksetra-knower belongs to the body 
of the subtle elements itself —this (the Sutrakara) would be stating in 
( the Sitra ) 


On attaining to the other one’, (Bra Su. Tif. 1-1) 


[256] As to what again has been said — that of the world constituted 
of the sentient and the non-sentient, which is gross and subtle, the nature 
of the body in respect of the Paramatman is not appropriate — ( we say in 
reply ) — This is all the display of bad logic imagined by one’s own mind, by 
a person who has not properly understood the hosts of passages from the 
Upanisads favoured by proper reasoning; for, all the Vedanta passages without 
exception declare the gross, the subtle, the sentient and the non-sentient,— 
everything as being the body in respect of the Paramatman. In the 
Vajasaneyaka (Samhita), for the matter of that, in the Kanva recension as 
alsointhe Madhyandina recension in the Brahmana dealing with the inner 
Controller, beginning with— 


Who residing m the earth...whose body (2s) the earth °, 
( Br. 3-7-3 } 
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a Sue ig 
the entire non-sentient entity, the earth etc. in 
‘Who, residing in Vijtana, whose body (is) Vijrana’, 
( Br. Ka. 3-7-22) 
‘Who, residing in the Atman, whose body (is) the Atman’ 

{ Br. Ma. 3-7-22 
mentioning the sentient separately, are stated the various (entities) as the 
body of the Paramatman and in the Subalopamsad, beginning with 

‘Who, moving the earth within, whose body (Cis )} the earth’ 
( Suba. 7 } 





in 
‘Who, moving the Atman within, whose body (is) the 
Atman ’. ( Suba. 7 ) 
— having mentioned in the same manner as before the sentient and the non- 
sentient in all the states, as being the body of the Paramatman —in 
( the passage ) 
‘This one, the inmost Atman of all beings, with sins destroyed, 
the shining god, the one, Narayana’ ( Suba. 7 ) 
is stated his being the Atman in respect of all beings. They declare in the 
Smrtis also — 


‘The entire world (is) your body’ C Ra. Yu. 120-29 ) 
‘What (is) water, (that is) Visnu’s body’ CV. P. 2-12-37 ) 
‘All that, verily, (is) Haris body’ CV. P. 1:22:37 ) 
‘All those, his body’ CV. P. 1-22-84) 
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‘Having reflected, he from his own body’ ( Manu. 1-8 ) 
etc. —From his own body —from the subtle elements—this is the sense, 

In the world also, the word Sarira, not confined like the word Ghata 
etc, to one configuration of a substance, is seen used in a primary sense refer- 
Ting to substances possessing entirely distinct forms—like worm, insect, bird, 
serpent, man, beast etc.,—and therefore, the adjustment of the cause of (their) 
activity has got to be effected in conformity with all usage alone. 

The characteristic, the cause of activity, spoken of by you, such as the 
cause of enjoyment of the fruit of Karman, is not in conformity with all usage, 
on account of this not pervading in the case of earth etc. that are declared to 
be the body of the Lord, as stated already. And further, that definition does 
not cover the bodies taken by the Lord at will, and in respect of the bodies of 
the released Souls, known from passages like 

‘He becomes onefold’ ( Cha. 7-26+2 ) 
on account of the absence of the cause of the enjoyment of fruit in respect of 
them. And the bodies taken at will by the highest Purusa cannot be the 
particular aggregates of elements, the earth etc, as declared in the Smrti, 

‘The body of this Paramatman is not the configuration of the 
aggregate of elements” ( MBh. Sa. 207-60 ) 
Therefore, having the form of the aggregate of the elements is less extensive 
than the body. Having the sustenance dependent upon the Prana with his 
five activities (is) less extensive than the bodies of inanimate objects, for in 
the case of inanimate objects, even though the Prana exists, there is not his 
Presence as the supporter of the body, remaining in the five-fold state. In 
the case of bodies of Ahalya and others, of stone, wood etc. asa result of 
Karman, being the resort of sense-organs and being the cause of happiness 
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and misery, are less extensive. Therefore, Of which sentient thing what 
substance is possible to control completely and to support for his purpose, 
that with its one nature being subordinate to that, thatis his body —this 
definition of body should be accepted. The non-perception of any control in 
respect of the ailing bodies is caused by the obstruction of the regulating power 
although existing, like the non-perception of heat etc. on account of the 
obstruction of the power of fire etc. The dead body, again, begins to shatter 
away rightfrom the time of separation from the sentient, and ina moment 
it gets shattered away; and there is the current usage about it as a body, on 
account of its being a portion of the aggregate of elements brought together, 
forming the body before. Therefore, everything has to be controlled, support- 
ed fully by the highest Purusa for his own purpose, and it is of the one nature 
of being subordinated to him,—so, all the sentient anc the non-sentient 
are his body and the passage 

‘ Bodiless, wn bodies’ ( Ka 2-22 ) 

etc. aims at the repudiation of the body due to Karman, on account of the 
declaration inthe Sruti (passage), everything being the body (of the Highest) 
as stated before, And this would be explained in the Adhikaranas below. 
By the two Sttras— 

‘On account of the undesirable contingency of ( Barhman) 
being possessed of that (state of the uorld) in dissolution, (the 
Vedanta passage is unreasonable ) ‘ But (it 1s) not (that), on account 
cf the existence of illustration’ ( Bra. Su. II. 1-89) 

is brought to mind, the -matter established in the Adhikarana — 

‘On account of the reference to the other’ ( Bra. Su. II. 1-21) 

19H 
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[257] And on account of the blem’shes in one’s own 
views. 1104 


Not merely is this to be resorted to, on account of the doctrine of 
Brahman (being) the cause (of the world) being free from blemishes — this 
is to be resorted to, on account of the doctrine of Pradhana (being ) the cause 
(of the world ) being fallacious as well, (and so) this same has to be resorted 
to, after having abandoned it. For, in the doctrine about the Pradhana being 
the cause (of the world) the activity for the world is not possible. For 
there, in the case of the Purusa who undergoes no change and who is consti- 
tuted uniformly of consciousness alone, the activity for the world is by being 
near the Prakrtiand dependent upon the superimposition of the attributes 
of Prakrti Of what nature this, being near the Prakrti, which is the cause of 
the superimposition of the attributes of Prakrti, in the case of ( Purusa ) — 
this has to be looked into — (Is it ) the existence of Prakrti itself, or some 
modification associated with it, or some modification belonging to the Purusa 
himself ? — Not, for the matter of that, associated with the Purusa, because 
that is not admitted (by you); nor ‘again (isit) the modification of 
Prakrti, on account of the impossibility of being the cause of superimposition, 
in the case of that which is admitted to be the effect of superimposition. If 
merely existence is being near, then there would be the undesirable con- 
tingency viz. the superimposition of the released Soul also, and so according 
to that view, activity in the case of the world is not appropriate, This same 
matter would be explained in detail by (the Sttra ). 


‘Even though admitted, on account of the absence of objects’ 


( Bra. Su. II-2-8 ) 
etc, at the time of the attack on the Sankhya doctrine. 11 10n 
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Also on account of reasoning being rot well-founded n 111 


On account of logical reasoning not having a firm basis also, the 
doctrine of Brahman being the cause (of the world) being based upon the 
Sruti, is alone to be resorted to, not the doctrine about the Pradhana being 
the cause. That reasoning has no firm basis—that is known from the 
mutual annihilation of reasonings resorted to by Sakya ( Bauddhas), Ulitka 
(Naiyayikas), Aksapada ( Vaisesikas ), Ksapanaka (Jains ), Kapila (Sankhyas) 
and Patanjali ( Yogas). ulln 


If it be argued ( that the matter ) should be inferred other- 
wise, (the answer is )—even then there would be the undesi- 
rable contingency viz. absence of freedom ( from the same 
blemish) uw 120 


[258] Now ifit is argued — Having found fault with the reasonings 
of the present Sakya and others, we assent otherwise to the doctrine of 
Pradhana being the cause (of the world) owing to the blemishes pointed out 
being superceded ( here ) — ( we reply ) — In this way also, in the case of the 
sole dependence upon reasoning rooted in the understanding of a person, the 
freedom from the blemish of reasoning having no firm basis is unavoidable, 
owing to the possibility of the condemnation in the same way of the fallacious 
nature of reasoning imagined by persons far more expert in reasoning than 
you, existing in different times and different places. Therefore, in super-sen- 
suous matters Sastra alone (1s) the authority. Reasoning should be resorted 
to, for its amplification alone. And to that effect says (Manu ) 

Who combines with reasoning,—not conflicting with the 
Veda-Sastra, — instruction about religious duties, given by the sages,— 
he knows the religious duty, not any one else. ( Manu 12°106 ) 

93 
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—The sense is — not conflicting with the Sastra known as Veda. Therefore 
the Sahkhya Smrti should not be respected, because it is in conflict with the 
Vedas, in order to accept reasoning for the amplification of the Vedas, 
contributing to the clarification of the sense of the Vedas. wl2u 

Here ends the Vilaksanatvadhikarana (3) 

[259] By this the remaining (systems) and not accepted 

(by the Vedas,) also have been explained away 1 13 
( Adhikarana 4, Stitra 13) 

Sistah:— the remaining,— Aparigrahah—for whom there is no 
acceptance of the Vedas. Sistasca aparigrahasca ( A Dvandva compound ) the 
remaining and those that are not accepted by (or, do not accept) the 
Vedas. Etena—, by this smashing of the system of the Sankhyas and the 
remaining not accepted by the Vedas. —the systems of Kanada, Gautama, 
Jainas and Bauddhas, should be regarded as being smashed—on account of 
all these systems agreeing to the doctrine of the Paramanu (atom ) being the 
cause (of the world), it is not possible to speak of logic as having a firm 
basis in respect of the causal entity—this (is) the additional doubt. Even 
though there is agreement about that much, on account of being rooted 
in reason being common, on account of disagreement being found even 
in respect of the nature of the atoms ;—such as being constituted of void, not 
being constituted of void; being constituted of knowledge; being con- 
stituted of a substance, momentariness, eternality, uniformity, multifarious 
nature, being constituted of reality, unreality etc.—there does remain the 
state of having no firm basis (in their case). 1311 

Here ends the Sistaparigrahadhikarana ( 4) 

If there is the non-differentiation on account of the contin- 
gency of being the enjoyer, (the answer is) this may be possible 
as (found) in the world.- 1 141 

( Adhikarana 5, Sttra 14) 
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[260] Again, the Sankhya opponent stands up (raising a doubt )— 
As to what has been said, in the case of the Highest Brahman having for its 
body, the gross, the subtle, the sentient and the non-sentient entities, there 
would be natural differentiation between Jiva and Brahman on account of 
the nature of cause and effect, (one can say ) — but that differentiation is not 
possible; because if Brahman is possessed of a body, there will be the 
undesirable result viz. it would be the enjoyer. If ( Brahman ) hasa body, 
asin the case of the Jiva, so even in the case of the [Svara, his being the 
enjoyer of happiness and misery caused by his being possessed of a body is 
unavoidable. 
I say ( says some objector ) — In ( the Siitra ) 
‘If (it is objected that) there would be the attainment of 
enjoyment; (we say )— No, on account of the distinction’ 
( Bra. Su. 1-2-8 ) 
has been stated the refutation about the contingency of ISvara having 
enjoyment, — (we reply )— Not so. There was stated that there would not 
be the undesirable contingency of enjoyment merely by residing within the 
body, (on the part of Ivara) who is present in the abode, the heart, for 
being worshipped. But here it is stated that, if Brahman also were to,be 
possessed’ of a body like the Jiva; as inthe case of the Jiva himself, the 
contingency of being the enjoyer of happiness and misery (in the case of 
Brahman ) is difficult to ward off; for, it is seen that in the case of Jivas 
possessed of bodies, although there is the impossibility of changes like 
childhood, youth, old age, etc. belonging to the body, there is the association 
with happiness and misery due to the state of equilibrium, or otherwise of 
the constituent elements of the body. And (there is ) the Sruti ( passage ) 
‘Not, verily, indeed is the discarding of the agreeable and 
the disagreeable in one existing with a body; the agreeable and the 
disagreeable touch not, verily, him existing without a body.’ 


( Cha. 812-1 ) 
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Therefore, there being the absence of the differentiation of the natures of 
Jiva and [$vara in the doctrine of the Brahman possessed of a body being the 
cause (of the world ), and there being also the undesirable contingency of 
(the Brahman ) being the resort of all particularities, such as things not 
conducive to human purpose in life, existing in the world, like earth, gold etc: 
even according tothe doctrine of pure Brahman being the cause (of the 
world ) — the doctrine of the Pradhana alone being the cause ( of the world ) 
is superior—If ( the objector says) so— 


[261] Here (is) the answer— ‘This may be possible as ( found ) 
in the world’, There would certainly be the differentiation between the 
natures of Jiva and Isvara, Not, indeed, is the state of the enjoyer of happiness 
and misery due to the equilibrium or otherwise of the constituent elements 
of the body, caused by the possession of a body, but caused by the Karman 
constituted of merit and sin. The passage 


*Not, verily, indeed, in one with a body’ ( Cha. 8-121) 
also refers to the body produced by Karman; for, in ( the passages ) 
‘He becomes one-fold, becomes three-fold’ ( Cha. 7+26-2 ) 


‘If he is desirous of securing the world of the manes’ 
( Cha. 8-2-1 ) 
‘He there moves about, eating, sporting, enjoying’ 
( Cha. 8-123 ) 
— there is the absence even of the tinge of something not the human purpose 
in life, in the case of him freed from association with Karman, in whom is 
manifested his own nature and who is indeed possessed of the body. In the 
case of the Paramatman who is, however, with sins destroyed, even though 
he is possessed of the body, viz. the whole world, of the form of the gross 
and the subtle, there is not even the tinge of association with Karman, — and 
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so, there cannot be by far the undesirable contingency of even the tinge of 
a thing that is not the human purpose of life. Lokavat (as in the world) — 
Asin the world inthe case of those who comply with the orders of the 
king, and those who transgress them, even though there is the association 
of happiness and misery due to favour and punishment by the king, there is 
not, by merely being possessed of a body, the undesirable contingency of 
being the enjoyer of happiness and misery due to the compliance with, and 
transgression of the orders, in the case of the ruling king also. 


As says Dramida,the commentator (on the Brahma-sutras ))— As in 
the world, a king although residing in a terrible region abounding in mosqui- 
toes, beset with disasters, with his body fanned by fans etc., is not affected 
by undesirable effects, protects once again the regions liked by him, takes 
to enjoyments, uses fragtant powders etc., ft to be enjoyed by all people— 
in the same way, that Lord of the worlds, with the camaras (chowries ) in 
the form of his own power, whirled about, is not touched by blemishes and 
protects the worlds —the world of Brahma and others, takes to enjoyments 
(and) uses objects of enjoyment fit to be enjoyed by all people —Again, the 
modification of the nature of Brahman, as in the case of earthand gold is 
not at all admitted by us, on account of the Sruti (passages) pointing out 
to (Brahman ) not undergoing any modification and being free from all 
blemishes. 


[262] As to again the exposition of the Sttra by others, raising the 
doubt about the absence of the differentiation viz. the enjoyer and the enjoyed, 
in the doctrine of Brahman being the cause (of the world), by pointing out 
to the differentiation in the light of the illustrations—the ocean, foam, and 
waves — that (is) improper; for, such an objection and refutation do not go 
well in the case of those who admit the creation by Brahman possessed of the 
limiting adjunct Avidya with its power implied within. On account of 


Para 262 ] Bare [ 4er 


SRMSMAUNFAAAIMETnedea WiFAeald, BUA wivyacaiad, fawarnn- 
LAA WEG TAs A Aaaa | cqaagitenaeg Athy aregiad 
ay BATAPINGIS FATANTATS 7 (A. Gy 219184 ) 
qa aaa aganant w, starecamaaeard | waeqitorargqaashy 
AFTA ATS ATT ST RAMA A Waa | PBA ITC S TAS ATAHTH- 
Bgetgrarrang aga aaa: leqaqqhorast® aa wa wWlequiva- 
ANE: Sa WaccoqaTATAaqTAg nt {Bu 
Hearse earey (4) 


AACA TSTUT TTS | LM (aa &, Gast F4—-Ro ) 


[263] ‘saree ya afrtearaere’ (F. Grats ) 
TAY AWONTIAAN: HTACA SMIAsAAAA_ITET FAUT HaeHrearea- 
grnigad | sqrt agaraeacaanaca aartiqa— 


( Brahman ) screened by the limiting adjunct Avidya, withits power within 
the cause, being the enjoyer, and the limiting adjunct being the enjoyed, the 
contingency of the two different from each other, attaining to mutual natures 
is, indeed, not possible. As regards the modification of the nature, that 1s 
not admitted even by them, on account of the Ksetra—knowers and their 
Karmans being described as beginningless in ( the Sutra ) 
‘If (a be argued) that on account of the non-differentiation 
of the Karman, (Isvara cannot be the cause of the world, we reply) 
No, on account of (the world) being beginningless’ (Bra. Su. II-1-35) 
Even though the modification of nature be admitted, there could not possibly 
be arising in anybody a doubt as regards the non-differentiation of the enjoyer 
and the enjoyed, on account of the differentiation of the enjoyer and the 
enjoyed being in order like the differentiation of jar, saucer, bracelet, coronet 
etc., that are the modifications of earth, gold, etc. Evenin the case of the 
modification of nature, there would be the undesirable contingency of the 
same Brahman being the enjoyer and the enjoyed —thus again there would be 
the inappropriate nature (of the view propounded), 1144 
Here ends the Bhoktrapattyadhikarana (5) 
( The world has ) a not-differentnature from that ( Brahman ) 


on account of the words Arambhana etc. 1 151) 
( Adhikarana 6, Sttras 15-2) ) 
[263] In (the Sitra) 
‘If (it be argued) that (the world would be) non-existent, 

(we say)—WNo, on account of the mere repudiation Cof the 

homogeneity rule)’ ( Bra. Sa II-1-7 ) 
and others, having admitted the non-different nature of the world which is 
the effect, from Brahman that is the cause, has been justified Brahman’s 
being the cause of the world. And now, having first called into question that 
same non-different nature, ( the objection ) is removed (as under )— 
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There the followers of Kanada say — It is not possible that there could 
be a non different nature of the effect from the cause, on account of ( these ) 
being understood by cognition as different — not, indeed, is the cognition of 
the same nature, in respect of the cause and the effect, inthe case of the thread 
(and) a piece of cloth, the clod of earth (and) the jar etc, and on 
account of the difference of words ( used )— not, indeed, are threads spoken 
of as a piece of cloth, nor the piece of cloth as the threads either; and on 
account of the difference in the purpose to be served — not indeed, is water 
fetched by means of the clod of earth, nor againa wall built by means ofa 
jar; and on account of the difference of time,— the cause belongs to the prior 
time and the effect to the posterior time; and on account of the difference 
in configurations —the cause has the form ofa clod, and the effect hasa 
circular form and a wide base. Similarly, although earth exists, it is satd that 
the jar has perished. And there is seen the difference in number — the 
threads are many and the piece of cloth one— And there would be the 
uselessness of causal operation, — if the cause itself is the effect, what is going 
to be accomplished by the causal operation ? 


Even though the effect exists, the causal operation has got to be there 
as being useful for the effect — If (it be argued ) thus, then the causal agency 
ought not to be ceasing at alltimes, And further, everything being always 
existent, there would not be the differentiation as eternal and non-eternal. 
If (it be said ) that the effect although existing (but) unmanifest before, is 
brought to light by the causal operation: so, it is said that the causal 
operation is significant and ( there can be) the division of eternal and non- 
eternal—(thereply is )— That is wrong, because there is the ( fault of ) 
endlessness, if the manifestation were to be dependent upon another 
manifestation. (Ifit is) not dependent (uponanother manifestation ) there 
would be the undesirable contingency of the effect being always found. 
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If its production is admitted, there would be the undesirable contingency 
(of your accepting) the doctrine of the effect not existing (prior to the cause). 
Furthermore, if the causal agency is the cause of manifestation, there would 
result the manifestation of even hailetc., by the causal operation intended 
for a Jar, on account of the non-perception .of a particular restriction about 
things to be manifested in the case of lamp and others whose nature as 
manifesters is already accepted. Not, indeed, doesalamp put up for the 
sake of (perceiving) the jar, not manifest hail etc. Thus the causal opera- 
tion is purposeful in being the cause of production alone, of the effect that 
does not exist. And hence also, the non-establishment of the doctrine of the 
effect existing (before). Not again, does the acceptance of a definite cause 
( for a definite effeet ) prove that the existent alone is the effect, on account 
of that being accounted for, just by the regulated power of the cause. 


I say ( says the objector ) —Even in the case of one who holds that the 
effect does not exist before, the causal operation is not appropriate. The 
effect being not existent prior to its production, the causal operation has got to 
be connected somewhere (with some one) other thanthe effect. In that case, 
on account of being something else being common, there would result the 
production of the jar also, by the causal operation pertaining to the threads. 
( The reply would be )}—Not so, because what cause is powerful to produce 
what effect, the production of that effect is effected by the causal operation 
pertaining to that. 


[264] Here (some) say — The effect is not different from the cause. 
Not, indeed, is there in reality, any entity called effect over and above the 
cause, on account of all effects and their practical usage being dependent upon 
Avidya. Therefore, just as the effect—jar, saucer etc., over and above the 
earth-substance etc,, the cause, (and) which is found in the modifications, 
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jar etc., and which being dependent upon mere practical usage is false; the 
earth-substance alone, which is the cause is real; in the same way, the whole 
worldly existence dependent upon the practical usage, due to egoism etc., 
which is different from Brahman, the .cause, which is mere consciousness 
without attributes, is false; Brahman, pure consciousness, the cause, is alone 
real. Therefore, because the effect as apart from the cause does not exist, 
the effect is not different from the cause. Nor should it be said that because 
the effects, jar etc., are not known to be unreal, like the silver etc., on the 
conch shell, there is the invalidity of the illustration; for, there too, merely 
the earth-substance alone is established by reasoning as being real; but what 
is apart from that is contradicted by reasoning. What againis the reasoning 
here ?—the continuing of merely the earth-substance, and the turning away of 
somz2thing apart from it, In the case of the serpent on the rope etc., is seen 
the reality of the rope etc, which is the basis of the continuity thereof, and 
the unreality of the serpent, the ground-crevices, the line of water etc., which 
are being excluded. Inthe same way, the earth-substance alone, which 
continues and which is the basis, (is ) real; but the jar, saucer etc, that are 
being excluded, (are) unreal. Furthermore, on account of the absence of 
destruction of the Sat Atmanand on account of the non-perception of the 
horn of the hare etc., that are Asat, the effect connected with perception and 
destruction, is known to be not capable of being described as existent or non—- 
existent. Incapabiliry of being described is again nothing but being false, like 
the silver on the conch-shell, etc. Its being not capable of being describ- 
ed is established by apprehension and stultification. 


Furthermore, does the causal substance earth etc., producing the effect, 
produce the effect without undergoing any change or having attained to some 
particular state? Not, for the matter of that, does it (cause ) produce, being 
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unmodified ; otherwise, there would be the undesirable contingency of its being 
always the producer. Nor again (does the cause produce ) having attained 
to another particular state; because even attaining to another particular 
state has got to be preceded by attaining to another particular state, and that 
too in the same manner (further on) —thus there would be (the fault of ) 
endlessness. 


If it be argued that the cause (itself) being unmodified, produces the 
effect being connected with particularities due to space and time — (the 
reply is)— No, for the particular connection with space etc., also of the (cause) 
unmodified attaining to another particular state, is not possible as before. Nor 
should it be said that there is seen the production of jar, ornament, curds etc., 
from clay, goldymilk etc., and there is not to be seen any stultification in 
respect of the limiting adjuncts apprehended in respect of space, time etc., as 
in the case of the silver etc., on the conch-shell Therefore, the production 
of the effect from the cause has got to be accepted by those taking their stand 
upon the apprehension—on account of this admitting of no alternatives — Is 
merely gold etc., alone the cause of Svastika (ornament) etc., or the Rucaka 
(ornament ) etc., or gold etc., the resort of Rucaka etc ? Not, for the matter 
of that, is merely gold etc., the producing cause on account of the absence of 
the effect over and above the gold, and on account of the impossibility of 
oneself being the producing cause of onesalf. Ifit is argued that the Svastika 
is, seen as apart from gold, (the reply is) —that (1s) not apart from gold, 
on account of the recognition of gold (therein), and on account of the 
non-perception of another entity apart from that. 


If it be argued that being another entity is established by the different 
cognitions and (the use of) different words etc,,—(the reply is )—No, 
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because different cognitions and words etc., associated with substances not 
apprehended, being rooted in illusion like the cognition, words etc., about 
silver on the conch-shell, cannot establish the existence of another entity. 
Nor again, can the Rucaka (ornament ) etc., be the producing cause of the 
Svastika (ornament ) etc; for, by your honour alsois not perceived the Rucaka 
in the Svastika, like threads in the piece of cloth, nor again, is the gold, the 
resort of Rucaka (the producer), on account of the non-perception, in 
Svastika, of gold in the form of the resort of Rucaka. Therefore, because the 
effect as apart from the cause, earth erc, is seen to be unreal, the whole 
world as apart from Brahman is false, owing to its being the effect thereof — 


[265] All this, the unreality of the effect, has been propounded 
resorting to the imaginary reality of earth etc., for the easy apprehension of 
the unreality of (everything) other than Brahman. In reality, however, 
even the cause, earth, gold etc., is false like the effect, jar, Rucaka etc., on 
account of these being the products of Brahman without distinction, 

‘ All this has this as Atmin, that (is) Satya’ (Cha. 6-8-7) 
‘Th:re is here nothing manifold whatsoever’ ( Br. 4-419 ) 
‘He gees over from death to death, who sees here as it were 
manifold ' ( Ka +710; Br 44-19) 
‘Where indeed there is as it were duality, then another sees 
another; but where for one all had been _Atman, then by what would 
one see whom?’ (Br 2+i4; 45-15) 
‘Indra goes by his Mayas, in many forms’ ( Br. 2 5-19) 
— By these and other Sruti passages, 1s apprehended the unreal nature of 
(things) apart from Brahman. And one should not doubt that there isa 
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contradiction with direct perception in the case of a matter known from the 
( Agama ) Sastras, on account of all effects being apprehended as false in the 
manner spoken of before, and on account of direct perception being concerned 
with maere existence; and because even though there be contradiction, the 
Sastra is more powerful, in which no blemish can be thought of, which comes 
into existence afterwards, which is independent in the matter of apprehension, 
having no scope ( elsewhere) although dependent upon direct perception. 
etc., as regards its nature and existence. Therefore, everything other than 
Brahman, which is the cause, is false. Noragain, should it be doubted that 
Jiva is false owing to the worldly existence being false, on account of 
Brahman itself being the Jiva; for, Brahman itself experiences the nature 
of Jiva in all bodies — 


‘Having entered into, with the Living Self’ ( Cha. 6-3-2) 
‘One god, cancealed in all beings’ (Sve. 611) 
‘One God enjoys variously’ ( Tai. A. 3-13) 
‘This hidden Atmin in all beings, shinzs not’ (Ka. 3-12) 
“There is no other Seer than this one’ ( Br. 3-7°23 ) 


(as stated ) in these and other ( passages ). 


[266] Isay (says the objector)—if one Brahman alone experiences 
the nature of Jiva in all bodies,—then there would be the association of 
pleasure and pain in all bodies, like ‘pain in my foot, and ease in the head.’ 
And there would not be the adjustment, — such as Jiva, [évara: bound down 
freed; pupil, preceptor; knowledge, ignorance etc, 


In this connection, some while definitely admitting Brahman to be 
without a second, give this explanation—In the case of the Jivas, the 
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Be ee, wade 
reflections of one and the same Brahman, being happy, being miserable etc., 
are regulated by virtue of the various limiting adjuncts, like smallness, 
bigness, dusty nature, spotlessness in the reflections of one and the same face 
that are perceived in gem, sword, mirror etc. 

I say ( says the objector ) —In the Sruti ( passage ) 

‘Having entered into, with this Living Self’ ( Cha. 6-3-2) 
etc., itis stated that the Jivas are not different from Brahman—( the reply 
is )—( This is) true from the stand-point of the reality; this adjustment, 
however, is stated, as resorting to imaginary difference. Whose again ( is this ) 
imagination? Not, for the matter of that, of Brahman, on account of its 
being void of any imaginary thoughts, constituted as it is of all pure 
consciousness. Nor again, of the Jivas, on account of the undesirable contin- 
gency of mutual inter-dependence. For, the nature of Jiva is dependent on 
imagination, and imagination has Jiva for its resort —( the reply is )—( It is ) 
not so, on account of Avidya and the nature of Jiva being beginningless, after 
the maxim of the seed and the sprout. Furthermore, in the case of Avidya, 
which is not an (existing ) entity, which is all dressed in only the garb of 
non-appropriateness, like the swallowing ofa mansion, blemishes associated 
with an entity, “mutual dependence etc., are not impossible. Asa matter of 
fact, in the case of Jivas which are not different from Brahman, although 
themselves of a spotless nature, there is the possibility of impurity ‘due to 
the limiting adjuncts, like the blackness of the reflection of the face in the 
sword etc., — and so, the imaginary nature can be accounted for, on account 
of the possibility of these having the resort of Avidya, The impurity 
associated with the Jiva also, like the blackness associated with reflections, 
is nothing but illusion, Otherwise, there would be the undesirable contingency 
of non-salvation. The illusion of the Jivas being endless like a stream, its 
cause need not be searched after, — 
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[267] Allthis (is) the display of a desire for respectful treatment, 
by people believing in the doctrine of difference, of those who have not 
understood the real nature of non-duality. Toexplain the same —If Jiva 1s 
the resort of Avidya, in its natural form not superimposed, it 1s tantamount to 
speaking of Brahman as a resort of Avidya itself. If that superimposed form 
as apart from that ( Brahman ) is the resort of Avidya, it would be tantamount 
to saying that the non-sentient is the resort of Avidya. Not, indeed, do the 
sponsors of non-duality admit of any form apart from the two. If it be said 
that there is the resortof Avidya, by its very nature particulatised by the 
superimposed form, (we reply) Not so, on account of the non-establishment 
ofa particular nature in the case of a uniform unbroken nature (of a thing ) 
without Avidya; for, only the form, the resort of Avidya, is apprehended. 
Furthermore, the ignorance of Jiva is admitted Cor, resorted to) for the 
purpose of establishing the adjustment of bondage, salvation etc. That 
adjustment, however, is not established even with the admission of the 
ignorance of Jiva; for, the destruction of Avidya alone is salvation, In that 
case, when one is released, others also would be (automatically ) released 
on account of the destruction of Avidya. If 1t be said that Avidya stays on, 
owing to another not being released, then there would not be release even 
for the one, on account of Avidya not being destroyed, 


Ifit be said that a different Avidya is imagined for every Jiva: thus — 
in whose case Avidya is destroyed, he would be released ; in whose case, 
however, it is not destroyed, he is bound down — ( we reply ) — Not so; the 
difference of Jiva of which you talk, resorting to the difference in the Jiva in 
saying ‘Pratijiva’ (for every Jiva )—is that natural, or superimposed by 
Avidya? Not, for the matter of that, natural; because itis not so admitted. 
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and the superimposition by Avidy2 would be useless tu establish difference 
in his case. And if superimposed by Avidya, there — Does this Avidya 
superimposing the difference of Jivas, belong to Brahman, or to Jivas? If 
it (belongs) to Brahman, then you have come to my way ( of thinking ). 
If, to the Jivas, ( we ask )— Are you forgetting its serving the purpose of 
establishing the idea of difference in the Jivas ? 

Now, as regards these Avidyas that are imagined for the purpose of 
the establishment of the adjustment of the bound and the released in the case 
of each Jiva, by those very ( Avidyas ) there is the difference in the Jivas — 
if you think thus — Those would be established when the difference in the 
Jivas is established; when those are established, there would be the establish- 
ment of the difference in the Jivas—thus there would be ( the fault of ) mutual 
interdependence. 

Nor again, would the maxim of the seed and the sprout succeed here; 
for, in the case of the seeds and the sprouts, another and another seed produces 
another and another sprout. Here, onthe other hand, by which Avidyas, 
which Jivas are superimposed, there is the establishment of those Avidydas 
by resorting to the same Jivas—this is beyond doubt. If, after 
the maxim of the seed and the sprout, you think, that the various 
succeeding Jivas are superimposed by the Avidyas that are the resort of the 
various preceding Jivas,— then, in that case, the Jivas would be transitory, 
and there would be the undesirable contingency of accepting (being 
responsible for ) what is not done, and giving up of what is doneetc. For 
this very reason, is ruled out also, the superimposition by Brahman of the 
various succeeding Jivas by the Avidydas, the resort of the various preceding 
Jivas. If it is admitted that there is the Avidya stream, then there would be, 
like that itself — beginninglessness of the stream even in the case of the various 
natures of the Jiva superimposed and not theeternal nature (thereof ), 
And the desired permanancy of the nature of Jivas, up to the state of salva- 
tion, would not be established. 
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[268] As to what has been stated — Because Avidya has the nature 
of a non-existing entity, the blemishes associated with an entity, like mutual 
dependence, are not impossible inthe case of Avidya dressed only in the 
garb of non-appropriateness— (we reply )—In that case, Avidya would 
be resorting to the released souls and Brahman, If it be said that on 
account of their having the nature of pure knowledge, ( Avidya) of an 
impure nature would not be encroaching there—, (we ask )—Is Avidya 
following propriety and non-propriety? In that case, ( Avidya) would 
not resort to Jivas also, in view of the various arguments pointing out the 
impropriety mentioned before. Furthermore, when there is the destruction 
of Avidya, the resort of Jivas, through the rise of the knowledge of reality— 
would the Jiva perish or not? Ifhe were to perish, then salvation would 
be of the nature of the destruction of one’s nature. If not, there would 
be the absence of salvation, even when Avidya is destroyed, on account 
of the nature of Jiva remaining as apart from Brahman. 


[269] Asto what has been said that there would be the proper 
adjustment of purity, impurity etc , like the dustiness, spotlessness etc., of 
the face perceivedin gem, sword, mirror etc.,—there this has got to be 
considered— When are the blemishes due to limiting adjuncts such as 
smallness, dustiness etc., going to perish? If (it be said by way of reply ) — 
at the disappearance of the limiting adjunct, sword etc., then (our query is)— 
Does then the reflection, the resort of smallness etc., stay or not? If (it be 
said that ) it stays, then the Jiva also belonging to the same category stays 
there, and so there would be the undesirable contingency of no freedom 
(from worldly life). If (you say} it perishes, then like that itself, the 
Jiva would perish, and so there would be salvation characterised by annihi- 
lation of one’s nature. Furthermore, for whom there is the apparent 
apprehension of blemishes constituted of objects (that are) not the human 
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purpose in life,—for him the annihilation of that, would be the human 
purpose in life. In that case—Does the apparent apprehension of the 
blemishes belonging to the adjuncts, belong to the Brahman standing in the 
place of the original, or to the Jiva standing in the place of reflection, or to 
some another? In the case of the first two alternatives, this illustration 
would not go well, on account of the face and the reflection of the face being 
void of the apparent apprehension of the blemishes, smallness etc. Not indeed, 
is the face or its reflection conscious of that, If the apparent apprehension of 
the blemish belongs to Brahman, there would again be the undesirable 
contingency of Brahman being the resort of Avidya The third alternative 
also cannot stand, on account of the absence of any seer over and above Jiva 
and Brahman, 


[270] Furthermore, it has got to be scrutinised ——Who is the 
superimposer of the Jiva that is fit to be superimposed by Avidya? Not, for 
the matter of that, Avidya, on account of its being non-sentient Nor again, 
Jiva, on account of the undesirable contingency of the blemish belonging to 
oneself, because the nature of Jiva is to be superimposed by Avidya, like the 
silver etc., on the conchshell, If Brahman itself is the superimposer 
then it follows that the Ajhana belongs to Brahman. Furthermore, if the 
Ajnana of Brahman is not admitted, — Does Brahman perceive the Jivas or 
not? If (Brahman ) perceives not, ‘then the variegated creation preceded by 
reflection, the modification of name and form, etc , would not be Brahman’s. 
If (Brahman ) perceives, then because Brahman which is of a uniform 
unbroken nature perceives the Jivas without the beginningless Avidya, — 
there would be the undesirable contingency of Brahman, being possessed of 
AjRana. For this very reason, the doctrine of the division by Maya, Avidya, 
is also refuted: for, without the Ajwana, Brahman even though possessed of 

oy 
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Miy2 cannot be perceiving the Jiva. Not again, is a juggler competent to 
infatuate others, without seeing them. Not again is illusion, a means of 


perception for the juggler, because that is merely the means of their infatu- 
ation, when others are seen. 


Now, if you think that the Maya (-power) of Brahman effecting its 
being the perceiver of Jiva is the cause of the infatuation of Jiva,—then the 
Maya, effecting the perception of another by Brahman which is pure all round, 
self-illumined and of a uniform nature, would be nothing but Avidya itself, 
Maya being (just ) its synonym. 


[271] Now if the view is— Avidya is the cause of contrary 
perception : Maya, on the other hand, causing one to see the unreal entities 
other than Brahman, as being certainly false, cannot be the cause of contrary 
perception of Brahman. Therefore, it (Maya ) has not the nature of Avidya— 
( the reply is )—Not so; when the oneness of the moon is being apprehended, 
the cause of the knowledge of two moons also has the nature of Avidya. If 
again Brahman knows (entities) other than itselfas being certainly false, 


then surely it does not infatuate. Not indeed, one not intoxicated desires to 
infatuate things known as false. 


Now, Avidya is the cause of perception of unreality and of what is not 
the human purpose in life; Maya, on the other hand, is not the cause of the 
perception of what is not the human purpose in life in the case of Brahman. 
Therefore, Maya has not the nature of Avidya,—if this is the view, (our 
reply is ), —That (is } not (so); because even though the knowledge of two 
moons is not the human purpose in life owing to the absence of its being the 
cause of misery, the cause of that is Avidya itself; and people endeavour 
for its removal. If again Maya were not the cause of what is not the 
human purpose in life, then owing to its being not fit to be removed, it 
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would be eternal and thus would be following the nature of Brahman. If 
(it be said )—Let that be; what harm ?—( our reply is) —The perception of 


duality (is) itself the harm. The Sruti passages, advocating non-duality,— 
such as 


‘Where indeed there is at were duality’ (Br 2-4+14; 4-5-15) 


‘Where for one, every thing has become Atman himself, then 
by what would one see whom?’ CBr 2-414: 465-15 ) 


would be contradicted (lit. getting angry). If it be said that the Sruti 
passages advocating non-duality refer to the highest reality; Maya, on the other 
hand, is not the highest reality; and so, there is no contradiction—( our 
reply is)—JIn the case of Brahman. having an unbroken uniform nature of 
bliss alone, the perception of Maya which is not real and being possessed of 
that (Maya) would not be taking place without Avidya. Furthermore, 
what purpose (is served in the case) of Brahman by Maya which is not real, 
and which is not eternal? If ( it be said )— The infatuation of Jiva,—(our 
reply is )-- What purpose ( is served ) by infatuation which is not the human 
purpose in life ? If sport, what use of sport in the case of one with an 
unbroken bliss ? 

If (it be argued that ) in this world, is seen sport as serving human 
purpose in life in the case of only those whose enjoyments are all fulfilled, — 
(ouranswer is )— This would not be appropriate here ( in the present case ). 
Not, indeed, can there be produced the sport-enjoyment inthe case of non- 
intoxicated people, by sport which is unreal and which is produced by the 
means of sport that are unreal, that appear as unreal ! The impossibility of 
imagining Jiva as the resort of Avidya as apart from Brahman taken to be 
the resort of Maya, should be understood as already explained. Therefore, 
Brahman itself, mixed with beginningless, manifold Avidya, perceives 
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manifoldness belonging to itself; —thus, those who hold the Brahman to be 
without a second, admit. 

[272] Asto ( what has been said ) the adjustment regarding bondage 
and salvation would not be appropriate—this cannot be argued against one who 
holds Ajiana as belonging to Brahman, onaccount of the absence of the 
adjustment of bound and released, itself, inthe case of one and the same 
ignorant Brahman, which is to befreed, by the turning away ofits own 
ignorance, and on account of the adjustment about—bound, released; pupil, 
preceptor etc,, which isin usage being imaginary; for, as in the case of a dream- 
perceiver, all fancies would be quite appropriate owing to Avidya in the case 
of one alone. The pupils, preceptors etc., seen by one perceiving a dream, are 
surely imagined by Avidya belonging to him. For this very reason, imagining 
Avidya to be many, is also not reasonable, A real adjustment about bondage 
and salvation, and adjustment about oneself and another are not admitted even 
by one holding that Ajmana belongs to Jiva. But if that be unteal, it would be 
quite appropriate, owing to Avidya in the case of one alone. And there are 
the following syllogisms— 

(1) Adjustments regarding bondage and salvation, and adjustment about 
oneself and another are fancied by one’s own Avidya 
On account of their being unreal. 
Like the adjustment perceived in a dream, 


(2) Other bodies also are possessed of Atman on account of me alone 
On account of their being the body. 
Like this body. 
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(3) Other bodies also are fancied by Avidya belonging to me 
On account of their being the body, on account of their being 
a product, on account of their being non-sentient, on account of 
their being imagined, 
Like this body, 

(4) The aggregate of sentient entities, the matter under dispute, is 
I, myself 
On account of its being sentient, 


Whatever is not I, that is seen to be non-sentient, as for instance 
the jar. 


Therefore, the division,— (belonging to) oneself and (belonging to) ethers, 
and the adjustments—bound, released : pupil, preceptor etc., are (all ) fancied 
by Avidya, in the case of one. The adjustment bound and released,—is 
difficult to sustain even by one holding the doctrine of duality, on account of 
the endlessness of past aenons; for, even though in each aenon, ( only) one 
is released, it would be possible for all to secure salvation and so, no non- 
released would be forthcoming. 

If Cit be said that) on account of the endlessness of Atmans, there 
would remain the non-released,—( we ask )—What (1s) this endlessness ? 
If it is incapability of being counted, ( we say )—No; although they cannot be 
counted because of their vastness—by those who know little, they are all 
surely fit to be counted by Isvara, the omniscient. Ifeven he finds that 
impossible there would not be omniscience in him. If ( it be said that) on 
account of the Atmans being countless, the absence of the knowledge of 
the non-existing number does not result in the non-omniscience of 


Igvara,— ( we reply )—No; when things are different, there cannot possibly be 
any uncountable nature— 
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The Atmansare possessed of number (can be counted ) 
On account of their being different, 
Like bean, mustard-seed, jar, cloth etc. 


If the Atmans are different, there would ensue the undesirable contin- 
gency of their being like the jar etc., non-sentient, non-Atman and perishable. 
There would further not be the limitless nature of Brahman. Anantatvam means 
—being void of a limit, In the Difference-doctrine, Brahman being differant 
from any other entity, itis not possible really to speak of Brahman being 
void of a limit. The absence of a different entity itself is really a limit, In the 
case of a thing that is really limited, it is not right (to speak of it) as being not 
limited by time and space; for, the jar etc., alone that are really limited owing 
to their being different from other entities, are seen to be limited by time and 
space. Similarly, all sentient entities and Brahman, being really limited, are 
limited also by space and time. And thus there is contradiction with those 
( Sruti passages ) which speak of (the Highest) being void of limitation of 
every kind, like 

‘ Existence, Knowledge, Infinite (is) Brahman’ (Tait. 2:11 ) 
And origination, destruction etc. would come to be associated with Jivas 
and Brahman; for limitation by time itself shares in origination and 
destruction. For this very reason, the whole world beginning with Brahma 
and ending with a tuft of grass (is) the display of Avidya by Brahman, 
one only, without any limit. Adjustments about the association of 
‘pleasure and painetc., also can be justified on account of their partaking in 
the nature of Avidya, like the adjustment ina dream. Therefore, one and 
the same ( Brahman ) with its free, eternal self—illumining nature, is modified 
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in the form of the world, through the power of the beginningless Avidya,— 
and so, on account of the absence of being apart from Brahman in reality the 
world (is) not different from it— 

[273] Here this is stated (by way of reply )}—Brahman which is only 
self-light without any attributes, with its own nature screened by the beginning- 
less Avidya perceives manifoldness belonging to itself, and so, on account of 
the impossibility of screening etc., in the case of something impartite with 
such illumining as its nature, on account of the contingency of the destruction 
of its own nature, if there is the screening of the form of the withdrawal of 
the light—this statement is opposed to all means of proof and contradicted by 
your own words—This has already been stated. 

[274] Asto what has been stated viz—the effect as apart from the 
cause, being stultified by reasoning (is ) illusion, like the silver on the conch- 
shell etc..—that (is) improper, on account of the absence of any (logical) 
reasoning. 

As to (the statement) that only the cause which perseveres, is 
real; the effects, jar, saucer etc., that are being excluded are unreal—that too 
has already been refuted by (arguments ) such as—in the case of a thing seen 
elsewhere, its being excluded from another place is not the stultifying factor. 

As to (the statement) that the product (effect ) is false, owing to its 
being indescribable as existing (sat) or non-existing ( asat ), on account of its 
being perceived and being perishable—that (is) wrong; for, the association 
with perception and destruction does not prove a false nature but ( only ) 
non-permanency; for, whatever is perceived as being related with which space 
and time, its stultification only with being related to that space and time (is ) 
the cause of the false nature of the thing, Stultification owing to its being 
associated with another space and time in the case of an object perceived 
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as being associated with different space and different time, proves only its not 
pervading another space and another time but not its false nature. And there 
(is } the counter-syllogism— 

The product, jar etc., is real 

On account of its not being stultified by the limiting adjuncts associated 

with space and time etc., 

Like the Atman, 


As to what has been said that the production of the effect is not 
possible from the natural form of the cause either modified or unmodified—that 
(is } wrong, on account of the possibility of the production of the effect from 
the cause, obliged by accessories, space and time etc. 


As to the statement made—that kind of obligation is not possible in 
the case of ( the cause ) either modified or unmodified—that (is) improper, 
on account of the possibility of the obligation Ly time etc., only in the case 
of the cause, itself unmodified before. 

If (it be argued) that the obligation by space, time etc., would perforce 
be there even before, on account of the unmodified nature of the cause 
being a common factor —( we reply )}—No, because the obligation by space, 
time etc., being dependent upon another cause, there is the absence of its being 
dependent on this. So, a cause attaining to a special form by the obligation by 
space, time etc., produces the effect—thus, there is nothing objectionable 
Chere); and the fact that the cause does produce the effect—this, which 


is being perceived unchallenged, is not possible to be put out of sight in 
any way. 


[275 ] As to again ( what has been said, )—that gold etc., cannot be 
the producing factors of the products, the ornaments etc., mere gold etc., or of 
the tesort of them—that (1s) improper, on account of the possibility of even 
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mere gold etc., endowed with the aforesaid paraphernalia, being the producing 
cause, Not again, is it possible to say that no product apart from the cause, 
gold, is not seen, because the Svastika as apart from gold is seen, and because 
that it is a different object is proved by different notions and words etc.: 
Further, this (is) not illusion, like the silver on the conch-shell etc. 
because there is seen no stultification of its being perceived between the 
two ends-production and destruction—as being associated with the particular 
space andtime. And further no reasoning whatsoeveris seen capable of 
stultifying its perception. Even at the time of the perception of the Svastika 
not perceived before, the recognition of gold is not contradicted owing to the 
perseverence even of gold as the resort of the Svastika. The reasoning to prove 
the false nature of worldly existence has already been refuted by the Sruti 
passages. And something else which can be said by way of reply here, such as 
contradiction with direct perception etc., has alreedy been well-stated before. 


[276] Asto what has been stated—all bodies can be (said to be ) 
possessed of Atman, by one Atman-that (is) wrong, because there would be 
the undesirable contingency of one and the same person being associated with 
happiness and misery prompted by many bodies. In the case of Saubhari and 
others, indeed, the association of happiness etc., prompted by more than one 
body is seen in one (person ) owing to their having one Atman. Further, it 
is not possible to say that there is the absence of association, on account of the 
l-entity being the knower and on account of the difference due to that, and 
not on account of the difference of the Atmans; because, Atman himself is 
the knower, he further is the J~entity itself: but egoism, whichis the inner 
sense-organ is not the knower on account of its being non-sentient and 
being the instrument, like the body and the sense-organs etc.—This has 
been reasoned out. 
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As to what has been stated—that all the bodies are superimposed by 
Avidya in the case of one, on account of the fancy about being possessed of a 
body, being non-sentient, being a product—all that (is ) improper, on account 
of the absence itself of all bodies being superimposed by Avidya: and the 
absence of that is propounded because an unstultified thing is real. 

As to what has been stated—that all sentient things are not different 
from one another, on account of a thing other than the sentient being 
perceived as non-sentient—that also has been refuted by the difference itself 
being propounded by the adjustment of happiness and misery. 

As to again, ( your) putting forth the oneness of the I-entity asin 
(expressions) like—(these bodies) are possessed of Atman, only because of me, 
fancied by Avidya belonging to me, I alone (am ) the entire aggregate of the 
sentients—that is a prattle due to misconception by one who has not 
understood his own doctrine ; for, according to your view, the Atman which 
is pure consciousness (is ) different from the entities, I, You, etc. 

[277] Furthermore, for one who speaks of everything being false 
apart from pure consciousness without any attributes— 

(1) The effort such as hearing (the sacred texts ) etc., for the sake of 

salvation is fruitless 

On account of that being the effect of Avidya, 

Like the effort of taking the silver etc., in the silver on the 
conch-shell etc, 

(2) The effort for the sake of salvation ( is ) useless 

On account of that being the result of knowledge dependent upon 
a superimposed preceptor, 
Like the effort of Suka, Prahlada and Vamadeva. 
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(3) The knowledge produced from the passages—that thou art etc,,— 
does not remove bondage 
On account of its being produced by passages imagined by Avidya, 
or 
On account of being itself constituted of Avidya, 
or 
On account of having as the resort the knower imagined by Avidya, 
or 
On account of being produced from hearing depending on a 
superimposed preceptor, 
Like the knowledge produced from passages removing the bondage 
in dreams. 
And further, 


(4) Brahman, pure consciousness without any attributes, is false 

On account of being comprehended by knowledge which is the 
effect of Avidya, 

or 
On account of being comprehended by knowledge resorting to a 
knower imagined by Avidya, 

or 
On account of being comprehended by knowledge constituted of 
Avidya, 
Whatever is thus, is of that nature; as for instance, the city of the 
Gandharvas etc,, in a dream, 

Nor again, does Brahman which is pure consciousness without any 
attributes, shine forth of its own accord, so that it does not stand in need of 
any other means of proof.—What again the self-illumining knowledge having 
Atman as the witness is perceived, that again is perceived as belonging to the 
knower himself, being of the nature of comprehension of a specific object of 
knowledge—this has been stated already. As for the knowledges endowed 
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with reasoning, the means of proving the attributeless nature of that 
( Brahman ), that have been put forth—all those ate refuted by the syllogisms 
—on account of being the effect of Avidya etc., set forth later, 


Further, in the case of attributeless pure consciousness, are not proper,— 
being the witness of Ajiiana, and the illusion of the world, egoism etc.; for, 
being the witness, illusion etc., are seen as belonging to a specific knower and 
not as belonging to mere knowledge. Nor again, can its illumining nature or 
its light depending upon itself be proved; for illumining, indeed, is seen as 
fruitful ( effective) in the case of some person pertaining to some specific 
entity. And, indeed, for that same reason, its self-illumining nature is 
propounded by your honour as well. Not again is possible the self-illumining 
nature inthe case of an attributeless entity not of that nature. Asto the 
loud announcement in your own schools viz. even from an unreal thing is 
seen a real effect,—that also is refuted by your own admitted doctrine viz. all 
those effects almost unstultified are real in the Vyavaharika sense: in reality, 
however, they are just constituted of Avidya— 


By us, too, propounding the origination of all effects everywhere from 
the real cause itself, has that ( Udghosa of yours ) been already refuted, Again 
it is not possible for you to say that there is contradiction with the Sruti of 
these syllogisms, because the Sruti also, being the effect of Avidya and being 
constituted of Avidya, cannot be different from the illustrations given. 


[278] As to (the statement) that although Brahman can be 
comprehended by unreal knowledge, Brahman is real all the same on account 
of the non-perception of subsequent stultification—that (is) wrong. When 
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something as being comprehended by knowledge produced from a defective 
cause, is definitely ascertained, the non-perception of subsequent stultification 
is of no consequence, Just as even though there is the non-perception of 
subsequent stultification of the knowledge produced from the passage—The 
reality (is } void itself,—the purport of that (sentence ) is false on account of 
the ascertainment itself of its being rooted in blemish. Furthermore, by (the 
passages )— 

‘Nothing whatsoever is here many’ CBr. 45419 ) 
‘Vijnana, Bliss, Brahman’ (Br. 3-9-28 ) 

repudiating the entire aggregate of entities over and above pure consciousness, 
is stated the absence of any subsequent stultification. In the case of one 
speaking of the absence even of that, in the form—The reality (is) void 
itself,—there is seen the stultification of something subsequent, owing to 
its being beyond that; on account of the impossibility of repudiation of 
something over and above everything void, there would be the non-perception 
of subsequent stultification of that itself, As to direct perception and 
others being rooted in defect (misconception) that is common to the 
knowledge of everything being void produced by the Vedantas. Therefore, 
the entire aggregate of knowledge belongs to a real knowerand is itself 
real, being of the form of establishment of a particular object. There 
some knowledge is rooted in defect and the defect is real; something again 
is without any blemish, produced by a real aggregate of means—if this is not 
admitted, there cannot bethe division of real and false objects and the 
practical dealings in the world would not proceed; for, the practical dealings 
in the world real and illusory, are preceded by the illumining in the form of 
the establishment of a particular object belonging to a real knower. In the case 
of pure attributeless existence (sat ), however, there being the impossibility 
of the perception of either the real or the unreal, the practical dealings in the 
world would not be possible. 
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[279] Asto what has been stated by them viz.—pure existence, 
the foundation of all superimposition, is real, on account of the impossibility 
of a baseless illusion—that too is refuted, on account of the propriety of 
illusion existing even though its basis is unreal, like the existence of illusion 
even though the blémish, the resort of the blemish, the nature of knower, 
and knowledge are unreal. 


Now, if you think that the real nature of pure existence has got 
necessarily to be resorted to, because nowhere is illusion seen where the basis 
is unreal,—Goodness ! then because no illusion is anywhere seen even though 
the blemish, the resort of blemish, the nature of knower, knowledge, are 
unreal, their real nature has also got to benecessarily admitted in conformity 
with perception; so, there is no speciality (here ), excepting pig-headed-ness 
(on your part ). 


[280] As to (the statement )—even according to the doctrine of 
difference, the past aenons being endless, all the Atmans would be free and 
there would be the impossibility of anybody being in bondage —and so, there 
would be no regulated arrangement about—bound and free—that is rebutted 
by the endlessness of the Atmans ( being admitted ), 


As to (the statement ), though the Atmans are different, their being 
associated witha number is unavoidable as in the case of bean, mustard, jar 
etc.,—In that case, jar etc,, also being endless, the illustration is incapable of 
proving what is to be proved. 


If ( it be argued ) that being associated with a number is seen Cin their 
case ) as in (statements like )—Ten jars, a thousand beans, ( we reply )—True; 
that, however, does not belong to the nature of the Jar etc., but belongs to 
the jar etc., associated with the limiting adjuncts of space and time etc. That 
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kind of association with a number again, we do admit in the case of the 
Atmans; but by that there would not be the undesirable contingency of all 
being free, on account of the endlessness of the natures of Atmans. 

As to (the statement )—if the Atmans were different, there would be as 
in the case of jar etc., the undesirable contingency of their being non-sentient, 
non-Atman and perishable—that (is ) improper, on account of the difference 
of those belonging to one genus, not being capable of producing the nature 
of another genus, in the case of the objects belonging to that genus. Not, 
indeed, does the difference between jars produce the state of cloth in them, 

As (tothe statement ) if (the Atmans) are different, there beinga 
real demarcation, there would perforce be limitation of Brahman, due even to 
space and time; and so, the infinite nature of Brahman would not ensue—that 
(is ) improper;—because even in the case of objects really limited, there is 
perceived no regulation on account of the limitation due to space and time 
being greater or smaller—and so, the limitation due tothe association with 
space and time having its ascertainment dependent upon another means of 
proof, in the case of Brahman also, the relation of all space and time being 
found there by other means of proof, there is no contradiction, 

If (it be argued ),—although there be a limitation, referring to itself 
endlessness would not be proved, owing to the absence of being free of limitations 
of all kinds, then that applies to you also, admitting Brahman to be different 
from Avidya. Therefore, by (your) admitting Sat being different from 
Avidya, Brahman is also different and so, all blemishes due to difference would 
also be accruing in your ( doctrine ) also, 

[281] If being different from Avidya is not admitted, then, Brahman 
would be constituted of Avidya itself. For that very reason, the defining 
passage 
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Caray PERT ATATY APT ETT ATTY ’ (aT 1119 ) 
‘aeq ~ALAN arate s faciray a ( St. g1219 ) 
‘aga 9g tal WATTS | TASITSTSTT ? (aT. C22 ) 
‘pty ATTAINS ” (BT hr ) 
‘Existence, Knowledge, Infimte (1s) Brahman"  ( Tai. 2:1) 


also would be meaningless. -If the principle of difference is not admitted, 
indeed, everything would be absurd on account of the absence of discrimina- 
tion etc.—such as one’s own side, the opponent's side; argument for, 
argument against etc, The well-known nature of endlessness (in Brahman) 
is due to its being divested of limitation in time and space, only. If it were 
divested of limitations also in reality, such a thing imitating the hare-horn 
would not be found, In the case of those holding the doctrine of difference 
Brahman being possessed of all modes, on account of its having all sentient 
and non-sentient entities as its body, there cannot exist limitation either due 
to itself or due to something else. So, in this way, the effect as different from 
the cause being real, the entire world, the product of Brahman, is definitely 
other than Brahman—this (prima-facie view ) being reached, we reply— 
‘(The world has ) a non-different nature from that ( Brahman ), on account 
of the words Arathbhana etc’. From that,—-from the highest cause, from 
Brahman; Ananyatvam—not being different from the world, on account of the 
words Arambhana etc. propounding the same, is understcod., 


Arambhanagabdadini—those passages at the beginning of which there is 
the word Arambhana— 


‘Modification has its beginnng in speech, a (mere) name— 


clay alone is real’ (Cha. 6-1-1 ) 
‘Existence alone, gentle one, ths was at the beginning, one 
alone, unthout a second,’ (Cha. 6:21) 


‘It reflected—May I be many, may I procreate—it created 
Light’ ( Cha. 6-23 ) 
‘ Having entered into, by this lung Self’ (Cha. 63-2) 
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‘Rooted in Sat, gentle one, all these creatures having their 


atode in Sat, established in Sat’ ( Cha. 6-8-6 ) 
‘All this has this asthe Alman, that is Satya, that Atman, 
that thou art, (O) S’vetaketu’ ( Cha. 6-8-7 ) 


—These and cthers, although occurring in other contexts elsewhere, of 
such nature are intended, These passages, indeed, propound the world 
constituted of the sentient and the non-sentient, as not being different from 
the Highest Brahman, To explain the same—in (the passage )} 

"You are stiff,—did you ask about that instruction by which 

the unheard is heard, the unthought of, thought, the unknown, 

known ?* (Cha. 6-1-1 ) 
the entire world having Brahman as the only cause, and the effect being not 
different from the cause,—with this being borne in mind, the knowledge of 
everything, the effect, being solemnly proclaimed to be due to the knowledge 
of Brahman, the cause, pressed by the pupil not knowing Brahman as the only 
cause, the preceptor regarding the impossibility of the knowledge of some- 
thing else, by the knowledge of something else in ( the passage ) 

“How indeed, Revered Sir, (is) that instruction?’ (Cha. 6-1-1) 
instructing about Brahman alone being the cause of the world, —( the 
preceptor ) points out in the passage 

‘As, gentle one, by one clod of earth, everything constituted 

of earth is known’ ( Cha. 6°1-1) 
the effect not being different from the cause, for the matter of that,—that is 
proved by popular comprehension—the sense is—as in the case of jar, saucer 
etc., produced from one clod of earth, there is the known-ness by the know- 
ledge of that, on account of ( those substances) eing not over and above that 
sy 
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(clod ofearth ). Here, raising a doubt that the effect isa substance other 
than the cause, in accordance with the doctrine of the Vaisesikas, he 
propounds in ( the passage ) 


‘ Modification has its beginning in speech, a (mere) name— 
clay alone is real’ ( Cha. 6-1-1) 


the effect being not different from the cause by the popular comprehension 
itself Arambhanam— which is begun, whichis found, which is touched— 
there is the Lyut ( termination ) in the sense of effect, in accordance with 


‘The Lyut to show the effect im many cases.’ 
( Pa. Su. 33-113 ) 

Vaca—by the cause, the practical use preceded by speech—this (is) the 
sense. For, the practical dealing such as bringing the water etc.,is preceded 
by the words—Bring the water in ajar, etc. In order to accomplish that 
practical dealing by that same earth-substance, is referred to the particular 
configuration, the modification characterised by broadness, a narrow neck, the 
hollow etc., and the name ‘Jar’ etc., prompted by the same. For the sake of the 
accomplishment of the specific practical dealing such as bringing the water 
etc., the earth-substance itself becomes associated with a different configura- 
tion and a different name. Therefore the jar etc., also, (as) earth alone is 
a real thing—(as) the earth-substance alone is the real thing—(this) is 
found out from the means of proof—this is the sense—not however, on 
account of its being a different substance, Therefore, on account of the same 
substance such as earth, gold, etc., being only associated with another 
configuration, different knowledges and different words become appropriate 
( available ); just as in the case of one and the same Devadatta, on account 
of the specific postures, different knowledges, words etc. and specific effects 
such as ( he is ) a child, a youth, and an old man—are seen. 
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[282] As to what has been stated—that the effect is different from 
the cause, according to the practical usage—the jar is destroyed, even though 
earth exists—that is refuted by admitting a specific state itself, of the 
substance which is the cause of the origination, destruction etc., of that. The 
various words, and the various effects belong to the same substance in the 
various states; so, it is proper that the substance should have the various 
states dependent upon the causal operation—and so, that is significant 
(serving a purpose). The arguments advanced, associated with the 
manifestation are refuted by our not admitting that same. Even if the 
origination is admitted, the doctrine of the effect existing (before its production) 
is not contradicted, because the origination is of the existent alone. It is some- 
thing contradictory when it is said viz. the thing was already existing before 
and that is being originated.—This can be an argument to be advanced in the 
case of something whose origination and destruction are not properly known. 
There is the association with later and later configurations of a substance 
and the destruction of the (substance) staying inthe former and former 
configurations— but there is the origination of itin its own state. Therefore, 
the substance existing in all the states, the Satkaryavada is not contradicted, 

If (it be argued )—there would be the contingency of (¢ your 
admitting ) the Asatkaryavada if the non-existing configuration is originated— 
then there would be the contingency of the Satkaryavada being admitted by 
the follower of the Asatkaryavada, if origination has non-origination. If the 
origination has an origination, there would be endlessness. As for us, 
however, ( different ) states being ( regarded as ) incompetent for association 
with effects comprehended as different, origination etc.,—all belong to a 
substance alone, possessed of the states — and so, everything is without any 
blemish; like the state of being a jar, by the abandonment of the states of 
being the potsherd, the pounded dust, aclod—there is the state of being 
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many by the abandonment of the state of being one; and by the abandonment 
of that state, there isthe state of being one —and hence no contradiction 
whatsoever, 
Similarly, in ( the passage ) 
‘Existent alone, dear one, this was at the beginning, one alone, 
without a second’ ( Cha. 6:21 ) 
not being different itself is propounded — the existent itself, this world, posse- 
ssed of different forms now, owing to separate name and form, at the beginning 
was just one alone owing to the absence of the division in name and form and 
was without a second, not tolerating any other supervisor owing to (Brahman) 
being all-powerful. Similarly, in ( the passage ) 
‘It reflected — May I be many, may I procreate’* ( Cha. 6 2:3 ) 
it is concluded that the world which is the effect is not different from the 
Highest Brahman, the original ( highest ) cause, on account of the creation of 
the world being mentioned after Brahman had contemplated its being many as 
the world constituted of (the elements ), light etc., that are being created, and 
varied, multifarious, immovable and movable. Of the Highest Brahman 
Jenoted by the word Sat itself, omniscient, with thoughts fulfilled and 
olameless, there is the state of the world deserving mention as, Existence, alone, 
this— and the world, denoted by the word Sat, being one, owing to the absence 
of the division in name and form, being without a second, being not dependent 
1pon another supervisior, — once again in the case of that same (Brahman), the 
reflection in the form of being many in the form of the variegated movable and 
mmovable world, and the creation as thought out— How does all this stand to 
reason ?—, Having raised this doubt, ( the Sruti says )— 
‘That, this Deity reflected — Goodness! Having entered into 
these three deities, unth the Living Self, may I modify name and 
form’ 
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‘ Of them, three-fold, three-fold’ ( Cha: 6-3-2-3 ) 
etc.— Having referred to the entire non-sentient entities, by (the expression) — 
The three deities, it has been stated—Ishall be making this possessed of varied 
names and forms by the entrance within of the Jiva, constituted of its Atman— 
The sense is— Anena Jivena, Atmana,— by the Ties: constituted of myself 
as the Atman— having entered within I shall make this possessed of varied 
names and forms. In the case ofthe Jiva, one’s own Atman, there is the 
association of name and form due to entering within, as Atman— this is 
what is meant, By another Sruti— 
‘Having created that, it entered into that itself; having 
entered into, it became Sat and Tyat’ (Tai. 2-6 ) 
the world with the Jiva is clearly stated to be entered into by the highest 
Brahman as Atman— this being the body of the Highest Brahman, the sentient 
and not-sentient entities in the state of effect and in the state of cause,— 
everything gross and subtle; and the Highest Brahman being the Atman 
which is proved in the Brahmana sections dealing with the inner-controller,— 
this is brought to our mind thus.— By this, the doubt spoken of before is 
removed. In the case of the non-sentient entity, Brahman with the Jiva staying 
as Atman, there is the statement of the modification in name and 
form—andso, Brahman itself having for the body, the sentient and the non- 
Sentient entities, is to be denoted by the word Jagat ( the world )—, and so 
( the passage ) 

‘Existence itself, gentle one, was this at the beginning, one 
alone’ ( Cha. 62-1 ) 
etc.— all this is far more reasonable. And all modifications belong to the 
sentient and the non-sentient entities that are the body, are also those not the 
human purpose in life— and so, Brahman being blameless and being the mine 
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f auspicious qualities is well established, Now, this, (the Sttrakara ) would 
ust immediately say (in the Stitra )— 
‘ (Brahman) 1s more, owing to the pointing out of difference’ 


( Bra. Su. II. 1-22 ) 
‘imilarly in ( the passage ), 


‘All ihs has this as the Atman’ ( Cha. 6-8-7) 


the Sruti) teaches the identity with Brahman of the entire sentient and 
ion-sentient, and that same (the Sruti ) concludes by 


‘That thou Art’ ( Cha. 68-7 ) 
imilarly in the passages occurring in other contexts, 
‘All this, verily, (1s) Brahman’ ( Cha. 3-141 ) 
‘When the Atman, verily, dear one, rs seen, heard, thought 
of, known, — all this 1s known’ ( Br. 4°5*6 ) 
‘AL this (2s), what ths Atman” (Br. 2-4-5, 4-5-7: Nr. Ta. 5) 
‘ Brahman alone (1s) all this’ (Nr. Ta 5) 
‘ Atman alone (15) all ths’ ( Nr. Ta. 5 ) 


Jagat ) being not different ( from Brahman) is understood. Likewise, (the 
vorld ) being different from Brahman is also repudiated in 
‘Everything forsakes hum who knows everything elsewhere 
than mn Atman’ ( Br. 24-6, 4:5°7 ) 
* Not here 1s mamfold whatsoeve;’ ( Br. 4°4+19 ) 
‘He secures (or goes over to) death from death, who 
perceives here as though mamfold’ ( Ka. 4-10; Br. 44°19 ) 
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Similarly in (the passage ) 
‘ Where, verily, there is as it were duality, then another sees 
another; where, for one, everything had become Atman alone, then 
by what would one see whom ?* ( Br. 2-414, 4°5-15 ) 
(the Sruti ) propounds being not different itselfis real, while propounding 
that the non-wise one perceives duality and the wise one perceives non- 
duality. Thus by the passages beginning with the word Arambhana etc., 
is appropriately stated about the world being not different from the Highest 
Brahman which is the original cause. 

[ 283] Here this is the fact — Brahman itself having those modes on 
account of the sentient and non-sentient entities being its body, is always 
denoted by the word Sarva. That sometimes having the sentient and the 
non-sentient entities as the body, attaining to a subtle state that is not fit to 
be described separately is the Brahman in the state of cause; and sometimes 
that same having the sentient and the non-sentient entities as the body, 
attaining to a gross state fit for being described as having a separate name and 
form is in the state of effect—and so, the world of the form of effect is 
different from the Highest Brahman, the cause. Inthe case of Brahman with 
a body, having the sentient and the non-sentient entities as the body, the 
regulated arrangement regarding qualities and blemishes in the state of the 
cause and in the state of the effect due to the adjustment of the nature, 
proved by a hundred Sruti passages, is spoken of here ( in the Sttra ) — 

‘But not, on account of the existence of illustration 
( Bra. Su. IT. 1-9) 

As to those who describe the non-difference between effect and cause 

by resorting to the false nature of the effect, the non-difference between 
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cause and effect cannot be proved in their case, on account of the impossibility 
of identity between truth and falsehood. In thatcase, there may be the false 
nature of Brahman or the reality of the world. 

As to those who definitely admitting even the effect as real, speak of 
Jiva and Brahman as being different owing to limiting adjuncts and being non- 
different naturally, and that both these (being different and being 
non-different) are natural in the case of the non-sentient and Brahman— in their 
case, on account of the absence of any other entity over and above Brahman with 
limiting adjuncts, and on account of the nature of Brahman itself modifying 
ina form fit to be abandoned on account of the impartite unbroken Brahman 


alone having association with the limiting adjuncts, and on account the Sakti 
( power ) not being different from Brahman, if modification by power is 
admitted (in their cause), would be stultified (lit.enraged) the Sruti 
passages speaking of the arrangement of Jiva and Brahman ( respectively ) 
depending upon Karman, and being with sins destroyed etc., and speaking of 
modification and non-modification of the non-sentient and Brahman 
( respectively ). 

As to those again, who firmly declare the world as being not different 
from Brahman, because Brahman, ( which is ) an entity, pure existence alone 
endowed with all powers, with all the flood of fancy, suchas the enjoyer etc., 
removed, (is } the cause; and that ( Brahman ) remaining at the time of the 
world-dissolution, different from the non-sentient like the Atman in deep 
sleep, although self-illumining, with the specific experience of happiness and 
misery sublated, stays on at the time of creation, like the earth-substance 
having the form of jar, saucer etc , and like the ocean having the form of foam, 
waves, bubbles etc., in the state of three portions in the form of enjoyer, being 
enjoyed (and ) the controller; therefore, being the enjoyer, being the object 
of enjoyment, being the controller etc, and the qualities and blemishes 
prompted by them, do stay on like the state of saucer, the. state 
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of jar and the state of pitcher, and like the different states of their effects. 
The oneness of the enjoyer, b2ing enjoyed and the controller —on account of 
being constituted of Sat, is but appropriate, like the oneness of jar, saucer, 
pitcher etc., on account of ( these ) being constituted of clay. Therefore, the 
substance, pure existence, alone stays on in all states— (the reply is )—In 
their case, there would be contradiction with the reasoning (found) in all 
Srutis, Smrtis, Itihasas , and Puranas; for, all the Srutis along with the Smrtis, 
Itihasas and Puranas propound Brahman as the Over-lord of all lords, always 
indeed omniscient, all-powerful, with thoughts fulfilled, blameless, supreme 
( excessive ) endless bliss not conditioned by space and time, the original 
cause: nor again, is pure existence something beyond even Isvara, with 
Iévara as its portion — To explain the same — 


‘ Existence alone, gentle one, this was at the begimning; on2 


alone, without a second’ ( Cha. 6:2-1 ) 
‘It reflected — May I be many, may I procreate’ 
( Cha. 6:23 ) 


‘ Brahman, ierily, this was at the beginning, one alone—that 
being one, did not become trodified; that created Ksaira having the 
form of Sreyas,—uhich these, the Ksatriyas among the gods — 
Indra, Varuna, Soma, Rudra, Rain, Yama, Death and_ the 
Controller ( Lord )* ( Br. 1-4-11 ) 

* Atman, verily, this, one alone was at the beginning: nothing 
else blinking;— He reflected— May I indeed create worlds (people) ° 

( Ai. 1-1) 


3é 
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Ee es en ee 
‘One alone, verily, Narayana was (there), neither Brahmadeva, 

nor the Lord (Controller, Siva), nor these, heaven and éarth, nor 


the stars, nor waters, nor fire, nor Soma (the moon), nor the Sun— 
Alone, he enjoyed not— of him remainmng in contemplation ' 
(Ma. Na. 1) 

—By these andothers, is comprehended the highest ( original ) cause, the 
Overlord of all lords, Narayana alone; for, the words Sat, Brahman, Atman 
found in similar contexts, being particularised by the word Narayana found in 
contexts similar to the same, do make one understand that same.{ Narayana). 
By (the passages) 


‘ Him, the highest great Lord of lords, and that highest Deity 





of deities’ (Sve. 6:7 ) 
* He, the Cause, the Lord of the lords of the sense-organs: 
for him no producer, and no lord either’ (Sve. 6-9) 


—Igvara alone is referred to Cin the Sruti ) as the Cause, The Smrti composed 
by Manu also, referring to the matter in hand 
‘Then the self-born Lord’ ( Manu. 1°6 ) 
(says ) 
* Having contemplated, he, desirous of creating varied speoples 
from his body, created in the beginning waters themselves: in them 
he let off (his) semen’ (Manu. 1:8 ) 
The Itihasas and Puranas also speak of Purusottama alone as the original 
Cause— 
‘Narayana with the world as his form, the infinite Atman, 


eternal— He, desirous of creating, created from (his) one-thousandth 
Portion, men in two ways’ ( MBh, ) 
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‘The world, produced from Visnu's presence, and staymg 
th.re uself ’ CV. P. 11:35) 
—in these ( passages ) etc. 

Nor is it possible to say that ISvara is nothing but pure existence, 
because that is admitted as being his portion and on account of his being 
particularised. Nor again is it possible to say that his.association with infinite 
auspicious qualities such as knowledge, bliss, is occasional, on account of their 
being always there, being natural. Do not say that from ( the passages ) 

‘His highest power 1s declared (in the Srut:) as varied, 
natural, and knowledge, strength, actinty’ ( Sve. 6°8 ) 
‘Who, omniscient, all-knower’ C Mu. 1-1-9, 2:2:7 ) 
etc,, his association with the powers, knowledge, bliss etc., alone ( is ) natural, 
on account of their separate mention—power (is ) natural and knowledge, 
strength, action (are) also natural, and on account of the undesirable 
contingency of (the passage being understood as involving ) Laksana 
( metaphorical use ). Nor again, it is possible to say that the Krt termination 
in the case of (words) Sarvajiia etc., is merely in the sense of power, as in the 
case of (the word ) Pacaka etc., because of the Krt termination alone not 
being known to refer to power. In accordance with ( the Sttra ) 
‘In (the sense of ) power, in the case of (the words) 
Haptin and Kapata’ ( Pa. Su. 3-2°54 ) 
etc., only certain Krt terminations are mentioned as referring to power. In 
the case of words like Pacaka etc., indication is resorted to, there being no 
other alternative. 

Furthermore, on account of Isvara being particularised by that portion, 

and if that is the whole, on account of the whole being more than the part, 
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like the ocean ( the whole } being more than the wave (the part ), hundreds 
of passages, referring to Iévara, such as — 


‘ Him, the highest great Lord of Lords’ ( Sve. 6-7 ) 
‘ Not is seen, equal to him or greater than ( superior to ) 
him* ( Sve. 6-8 ) 


would be stultified. Furthermore, if pure existence is the Atman of all and 
the whole entity ; on account of Iévara being a particular portion of the same 
( Sat ) all the instructions about his being whole, the Atman of all, would be 
contradicted ; for, surely the yar, the saucer etc., are not constituted of the 
pitcher or its portion, 


If it be argued that because pure existence is complete in all its 
portions, it is complete even in the Igvara-portion, other entities are consti- 
tuted of that, and are its portions— (we reply )}—No, because pure existence 
being complete in the jar also, there would be the undesirable contingency of 
Igvara also being constituted of jar and being its portion. Nor again, is it right 
for pure existence to be a substance and the cause, being comprehended as 
being the attribute of an entity in expressions —The jar exists, the piece of 
cloth exists; for, existence is fitness for practical use; and fitness for a contrary 
practical use is non-existence of something fit for that practical use. If substance 
itself is comprehended as Sat, action etc., would have to be declared as not 
existent —an undesirable contingency— In the case of action etc., although 
depending upon the Kaéa flower, grass etc., existence of a uniform nature 
would be difficult to sustain. And if everything were to be non-different, being 
constituted of Sat, there would be the association of all natures on account of 
its being omniscient, there would be the undesirable contingency of a mixture 
of all qualities and blemishes — this has already been stated. Therefore, the 
non-difference is of the nature already stated, 15 4 
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[284] If it be said that even in the association with another state, in 
the case of one and the same thing, other notions and words etc., are seen in 
respect of childhood, youth etc.; they are seen in respect of earth, wood, gold 
etc.,, even when they are other substances. There, how is it determined that 


in the case of earth, jar, etc..— the effects and causes,— other notions and 
words are dependent upon the states alone ? — there the answer ( is )— 


And on account of the perception (of the cause) when 
(the effect ) is existent |] 16 I 


And on account of the perception of gold etc., the cause, when the 
effect ear-ring etc,, is existing;—on account of the recognition as being 
gold in the form— This ear-ting is gold—this (is) the sense. Not 
again in this way, are to be perceived earth etc., in other substances, gold 
etc. Therefore, like the child and the youth etc., a substance that is the 
cause itself, is declared (lit. sung ) to be the effect in another state, and on 
account of the impropriety of fancying different substances that are not 
perceived, when the different notions and words are appropriate owing to the 
association of a different state, admitted even by one who holds the doctrine 
(of the effect ) being a different substance (from the cause), Nor again, 1s 
this recognition dependent upon the genus, on account of the non-perception 
of another substance which is the resort of the genus; for, one and the same 
substance belonging to the genus gold, is seen, as having both the states, the 
effect and the cause, Nor further is it possible to say that the continued 
association in the effect is due to the continuation of the material cause though 
the substances are different, because when the nature of the substance is 
different, the continuation is not perceived in another substance, resorting to 
that, merely by the continuation of the resort. 
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If (it be argued ) that in the case of the scorpion etc., the effect of cow- 
dung etc,, is not seen the continued association with cow-dung etc., —( we 
reply )— No, on account of the recognition of the substance, earth, the original 
cause, even there. 

If (it be argued ) that in respect of smoke, the effect of fire, is not seen 
the recognition of fire —( we reply )— Let there be no recognition there; still 
( there is ) no blemish ( attached to our statement ), because the fire is merely 
the instrumental cause; for, smoke is produced from wet fuel conjoint with the 
fire; and the smoke is the effect of fuel itself on account of the sameness of the 
smell. Therefore, when the effectis present, on account of the perception 
—this (is ) that same~— other notions and words are dependent merely on the 
different states— This is comprehended. Thus the effect is not different from 
the cause al6n 

And for this reason— 

And on account of the existence (in the cause) of the 
subsequent (effect) 17 [I 

And on account of the effect which is subsequent, being present in the 
cause, there is the non-difference of the effect fromthe cause, Indeed in 
popular parlance and Vedic texts the effect itself is described as being the 
cause — as in popular parlance ( they say )— All this, jar, saucer etc, was 
nothing but earth in the forenoon — and in the Vedic texts as — 

Existence alone, gentle one, was this in the beginnng’ 
Wi7 a ( Cha. 6-2-1 ) 
If on account of the description as Asat, (it is argued 
that the effect is) not (in the cause, we reply ) No, on account 
of *(its reference by) other attributes, from the remaining part of 
the passage, from reasoning and from other passages |! 18 [1 
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[285] As to what has been said that the existence of the cause in 
the effect is known from popular parlance and Vedic texts, —that (is ) 
improper, on account of the reference as Asat (non-existent) in (the 
Vedic passages ) 

‘ Non-existent alone was this in the beginning * 
( Cha. 3°19°1; 6-2-1 ) 
* Non-existent, verily, this was in the beginning’ (Tai, 2-7) 
‘ This, verily, was nothing whatsoever in the beginning’ 
(Br 1:2-1 ) 


And in popular parlance— All (this )—jar, saucer etc., was not there in the 
forenoon—thus what is said before (is) inappropriate —If you say so ( we 
reply )}— That (is) not (so), on account of the reference in that way being 
due to other attributes. Indeed, that description as Asat is due to that same 
substance which is the effect, being associated in the preceding period with 
another attribute, with another configuration, and not due to being unsub- 
stantial favoured by you; for, existence and non-existence are spoken of as 
the attributes of a substance; there non-existence is a different attribute from 
the existence-attribute, The existence-attribute of the world indicated by the 
word. Thisis name and form: and the non-existence-attribute, again (is) the 
subtle state, contrary to that. Therefore, in the case of the world associated 
with name and form, non-existence (is) the attaining to the subtle state 
contrary to that. 


How isthis known? ‘From the remaining part of the passage, from 
teasoning, and from other passages’. The remaining part of the passage, again, 


‘This, verily, was nothing whatsoever in the beginning’ 
( Br. 1:21 ) 
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— here ( is the passage ) — 

‘That being non-existent itself, fixed its mind upon that’ 

( Br. 1-2-1 ) 

By this characteristic of the existence of the mind found in the remaining 
part of the passage, the meaning of the word Asat being determined to be 
something other than unsubstantiality, even in 

‘The non-existent itself ths’ ( Cha. 3:19°1 ; 6-21 ) 
etc , on account of their having the same sense of that, it is concluded that this 
alone (is ) the sense of the word Asat. 

And on account of reasoning, is understood non-existence being another 
attribute; for, reasoning points out to existence and non-existence as the 
attributes of an cbject. The association of the earth-substance with a broad 
bottom, circular form (is ) the cause of the practical usage— There is a Jar. 
And the association of that same thing with another state, contrary to that, 
(is) the cause of the practical usage —The jar is not. There, the state of 
pot-sherds etc. being contrary to that, that same (is) the cause of the 
practical usage—is not—if in the state of the jar etc. Further, thereis not found 
anything apart from that, called the absence of a jar. Nor is it to be imagined, 
because by that itself, the practical usage about absence is appropriate. 

And similarly from other Sruti passages, association _itself with 
another attribute in the preceding period of time is understood Sabdantaram 
(is ) what has already been cited— 

‘The Existent alone, gentle one, this was in the beginning * 
( Cha. 6°2*1 ) 
and others. And there also, having called into question the unsubstantiality in 
( the passage ) 
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*‘ Whence, however, gentle one, can indeed t beso?’ (Cha. 6:22) 
it has been established— 
‘Existence alone, gentle one, was ths wmdecd im _ the 
beginning.” C Cha, 6+2-2 
In ( the passage ) 
* That then, veniy, ths was unmodified; that became modified 
aww name and form,’ { Br. 1-4-7 ) 
this has been very clearly stated. 118 11 
[286] Now, two illustrations in respect of the effect being not 
different from the cause, ( the Sttrakara ) indicates by two Stttras— 
And like a piece of cloth 191 
Just as threads themselves resorting to a specific mixed arrangement 
resort toanother name, form, function etc., asa piece of cloth; in the same 
manner, the Brahman also. 
And as Prana etc. U 20 
And as one and the same wind resorting to specific activity in the body 
takes to different names, Prana, Apanaetc., forms, and functions; in the 
same way the one Brahman becomes the world constituted of the variegated 
movable and immovable— and so, it has been proved that the world is not 
different from the Highest Brahman, the original cause. [12011 
Here ends the Arambhanadhkarana (6) 
9% 
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And on account of the reference to the other one (Jiva), 
there would occur blemishes perforce—, doing what is not 
beneficial etc. (1215 

( Adhikarana 7, Stitras 21-23 ) 


[287] It has been stated by those who propound the world being not 
different from Brahman, that the Jiva also is described as not different from 
Brahman in ( passages ) 

‘That thou art’ ( Cha. 6-8-7 ) 
‘Ths Atman, Brahman * CBr. 2°5+19 ) 


etc. There, this is emphatically put forth by the opponent. —If, being Brahman 
in the case of the other one, Jiva, is referred to by these passages, thenin the 
case of Brahman endowed with omni-science, having its thoughts fulfilled etc., 
would perforce follow blemishes, such as not creating the world with a benefi- 
cent outlook, creating a world involving evil for himself. This world is, for the 
matter of that, a mine of endless misery pertaining to the body, god-made 
and caused by the elements; and not such a disaster woulda wise one being 
independent, be working for. The Sruti passages advocating the difference of 
Brahman from the Jiva have been abandoned by you yourself when talking 
about the non-difference between the world and Brahman, because non- 
difference cannot be established when there is difference. 

If it be argued that the S’ruti passages advocating the difference, refer to 
the difference due to the limiting adjuncts; the non-different Sruti passages 
tefer to the natural non-difference. —There this has got tobe said (by way of 
reply )— Does the unscreened Brahman, the cause of the world, know the Jiva, 
naturally non-different from it, or not? Ifit knows not, there would be the 
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loss of omni-science, If it knows, in the case of Brahman knowing the misery 
of Jiva, not different from itself, as its own misery, the inevitable association 
with blemishes —not doing what is beneficial, doing what is not beneficial, etc., 
is unavoidable. 

If Cit be said ) that the difference betwgen Jiva and Brahman is due to 
Ajmana and the Sruti passage advocating difference refers to that, then there 
too, in the view which speaks of the Ajmana existing in Jiva, the aforesaid 
alternative and its fruit remain exactly the same. In the view advocating 
Ajmana in the case of Brahman,— in Brahman with its self-illumining nature, 
being the witness of Ajiana and the creation of the world due to that, are not 
possible. If ( it be said ) that the illumining is screened by the Ajmana, —on 
account of the screening being the cause of warding off the illumining, and 
illumining itself being its nature, there would be the cessation of its own 
nature itself— thousands of blemishes like the destruction of its own nature 
have been cited before, —so this, —Brahman being the cause of the world, 
does not fitin, #214 


[288] This (prima-facie view) being reached, (this) is stated 
(in reply )— 
But (Brahman ) is additional on account of the reference 
as different (from Jiva) [1 22 Il 
The word Tu ( but) turns away the ( prima-facie ) view. Brahman is an 
additional entity other than the inmost Self who is fit for being associated 
with misery pertaining to the body etc. Whence (How do you say that ) ? 
*On account of the reference as different’; for, the Highest Brahman is 
indicated as being different from the inmost Self, by 
‘Who, residing in the Atman is within the Atman; whom 
the Atman knows not: whose body (is) the Atman, who controls 
the Atman, within; — that, your Atman, the inner Controller, 
immortal * ( Br. 3°7°22 
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CY GATTI IEA ITT Pea FT Vay ATA!’ ( aa. 94) 
srariara: 82 i 

‘ Having thought of the Atman as separate and as impeller, 

he, pleased, thereupon, attains to immortality’ (Sve. 1-6) 
‘He, the cause, the Lord of lords of the sense-ergans’ 

(Sve. 6:9) 

“Of the two, one eats the sweet Pippala (fruit); the other, 

not eating, looks on’ ; ( Mu. 3-1-1; Sve. 46) 

‘The two, —knower and non-knower, unborn, controller and 

non-controller ° ( Sve. 1°99) 

‘Covered over by the wise Atman’ ( Br. 4 3-21) 

‘ Mounted upon by the wise Atman’ (Br. 4:3°35 ) 

‘From this one, the Maym creates this world: in that, another 

1s well-restramed by Maya’ (Sve, 4:9) 

‘The Lord of Pradhana and the Ksetra-knowey, the controller 

of qualities’ (S’ve, 6:16) 

“Eternal among the eternals, sentient among the sentients, the 

one who puts forth the desires of many’ ( S've. 6:13 ) 


‘Who moving Avyakta within, whose body (is) Avyakta: 
whom Avyakta knows not: who moving Aksara within, whose body 
(1s) Aksara; whom Aksara knows not: who moving Mrtyu within, 
whose bedy (is) Mrtyu; whom Mrtyu knows not— this one, the 
inmost Atman, of all bemgs, with sins destroyed, the shining God, 
the one Narayana’, ( Suba. 15) 

etc. | 22 4 
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And like stone etc., that is not appropriate [| 23) 

[289] Just asin the case of specific non-sentient objects such as stone, 
wood, clod, grass, that are fit to be discarded in toto, which are the resort of 
constant modification,—is not appropriate, identity with the nature of Brahman, 
that has varied endless supreme manifestations, whose nature is infinite 
knowledge and bliss alone, which is different from all objects other than itself, 
which is uniformly auspicious, being the opposite of all things fit to be aban- 
doned, which is blameless, not subject to modification; —in the same way, 
even in the case of the sentient ( Jiva ) fit for association with infinite misery, 
(insignificant ) almost like a glow-worm, there is the impossibility of his 
having the nature of Brahman which is the mine of infinite, excessive, 
innumerable auspicious qualities, which is the opposite of everything fit to be 
abandoned, comprehended from passages like 





‘With sins destroyed’ ( Cha. 81-5) 
Indication by a case-co-ordination in ( the Sruti passage ) 
‘Whose body (is) the Atman’ ( Br 37-22) 


etc., aims at propounding Brahman having the mode, the Jiva; because Jiva 
is the body of Brahman, and Brahman resides as his Atman on account of 
having the Jiva for the body, —this is not contrary to this ( reference ); on the 
contrary it advocates the same meaning. —This has been set forth by us 
often in ( Stitras ) like 
‘On account of the state, —so Kasakrisna’ (Bra. Si. 14-22 

Therefore, Brahman in all states has the sentient and the non-sentient entities 
as its body— and so, Brahman having subtle sentient and non-sentient entities 
as the body (is) the cause; that same Brahman, having gross sentient and 
non-sentient entities as the body (is) the effect called the world— thus is 
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accounted for, the case-co-ordination of the world and Brahman; and the world 
being the effect of Brahman, and being non-different from Brahman and the 
non-mixture of the natures of non-sentient things, Jiva and Brahman 
{ respectively ) such as being modified, being miserable; being the mine of 
auspicious qualities, —and the non-contradiction with all the S'ruti passages. 
In ( the passage ) 
‘The Existent alone, gentle one, was this one alone, in the 
beginning * ( Cha. 6-2-1 ) 
has got to be necessarily admitted— Jiva along with the non-sentient remain. 
ing ina subtle state, owing to his being the body of Brahman in the undivided 
state, on account of his remaining in the subtle form even at that time as 
pointed out into two Sttras— _ 
‘Partiality and cruelty not (found in Isvara)) on account of 
His depending (on the Karman of the Jiva )’ 
‘If (it be said) there would be no Karman on account of 
the non-division. (we reply) No, on account of the beginning- 
lessness, (of the Ksetra-knowers and Karman); this is appropriate 
and is also so found’ (Bra. Su. II. 1-34-35 ) 
The non-division again is appropriate owing to the absence of division into name 
and form. Therefore, Brahman being the cause of the world is definitely possible. 
But those again who describe this difference, bearing in mind 
the state of the Jiva, as not separated from Avidya, —jn their case all this 
would be absurd. Not, indeed, in the case of (the Jiva) having that state, exist 
omniscience, overlordship, being the cause of all, being the Atman of all, 
being the controller of all, etc. By these S’ruti passages is described the 
difference of the inmost Atman in this very form, on account of all that being 
superimposed by Avidya. All that is superimposed by Avidya in your opinion. 
Not again ‘is propounded here by the Satrakara in Sitras like 
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‘But greater than (superior to), on account of the reference to 

difference * ( Bra. Si. II. 1-22) 

mutual difference, like the difference of the conch-shell and silver etc., in the 
state of Avidya, in the case of one superimposed by Avidya. What is 
done (here) is that Brahman is introduced as being fit for being known, by 
( the statement )— The desire to know Brahman should be effected, —which 
is the cause of the origination etc., of the world etc., being fit to be known 
from the Vedanta, and the refutation of contradiction with Smrti passages 
and reasoning in respect of the same. The two Sitras— 

‘On account of the undesirable contingency of being lke 
that in dissolution, that is absurd’ 

‘ But not, on account of the presence of illustration ' 

( Bra. Sa. II. 1-8-9 ) 
repeat the thing established in this topic; for, there also the purpose of the 
topic is the possibility itself of being the effect and cause in the case of two 
distinct things. And (the Sutra) 

‘If (it be argued) that it is Asat C we reply }— No, on 
account of there being only the repudiation’ ( Bra. Su, [I-1-7 ) 

repeats what has been stated in the previous topic. 23] 
Here ends the Itaravyapadesadhikarana (7 ) 

If Cit be argued that Brahman can) not (be the cause of 
the world), on account “of the aggregate ( of helping materials ) 
being seen (to be used )— (we reply )— No, for, Cit is ) like 
milk. {1 24 1 

( Adhikarana 8, Sttras 24-25 ) 

[289 Aj It has been established that in the case of the Highest 
Brahman which is omniscient with thoughts fulfilled—being the Atman of all, 
because it has all modes, and being different from everything else, are not 
contradictory, on account of all sentient and non-sentient entities in gross 
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and subtle states being its body. Now is establis hed in the case of the Hightest 
Brahman omniscient with thoughts fulfilled, the association with the creation 
of the variegated world merely by reflection is not contradictory. 


I say ( says the objector ) —How could this be doubted— the contradic- 
tion viz, being the cause of the world in the case of the omnipotent Brahman 
by not getting together the causal aggregate agency, because in the case of 
those who have limited powers, there is seen their being dependent 
upon getting together the causal aggregate? (This) is said (in reply )— 
Because in the world there is seen even in the case of (a person) endowed with 
power to produce the various effects, his standing in need of the various 
instruments, —even in the case of the Highest Brahman, endowed with all 
powers, divested of theivarious instruments, creation would not beforthcoming— 
such a doubt may arise in the case of some dull-witted fellow, and so, that is 
removed ( here ), In the case of the potter, weaver etc., that are the causes of 
Jat, piece of cloth etc., there is seen the state of a producer only after having 
got together some instruments, though they do possess the power to produce, 
Those, powerless to produce, are not able to produce even though the causal 
aggregate is got together; the powerful, on the other hand, produce when the 
causal aggregate is got together —this is the only difference, Even in the case 
of the omnipotent Brahman, being the creator of all would not materialise, 
when the instruments for the same are not got together. The absence of any 
helper prior to creation is comprehended from passages like 

‘ Eaistence alone, gentle one, this was in the begmning’ 
( Cha. 6-2'1 ) 
‘One alone, verily, was Narayana’ ( Maha. 1 ) 


Therefore, being the creator cannot materialise. —This is what is arrived 
at (as the prima-facie view ). 
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There is this doubt raised—If (it be argued that Brahmancan) not 
(be the cause of the world), on account of the aggregate (of helping materials) 
being seen (to be used )—( The Stttrakara ) refutes, (the same) by ‘ No, for 
(it is) like the milk’, . 

—Not in the case of all competent to produce the effect is there depen- 
dence upon the aggregate got together, as in the case of milk, water etc., 
competent to produce curds, snow etc., in producing them. Thus in the case 
of Brahman also, which is competent to produce, of its own accord, its being 
the creator of everything is quite appropriate. ( The world) Hi pointing out to 
something that is well-known, is for the purpose of proclaiming the stupidity of 
the opponent (the person to be goaded ). The dependence upon churning etc,, 
in the case of milk etc,, isnot for the sake of producing curds etc., but 
for the sake of ( bringing out the result) rapidly or for ( producing ) a particular 
kind of flavour 1] 24 

Like the Gods also, in ( their) world. 11 25 Il 

Just as the gods etc., in their respective worlds create things desired by 
them, merely by reflecting—likewise this Purusottama creates the entire 
world merely by reflecting. Taking gods etc,, whose powers are known from 
the Vedas, as the illustrative instance, should be understood for the sake of 
the easy understanding of Brahman whose power is known from the Veda. 

25 
ae Here ends the Upasainharadarsanadhikarana (8) 
[290] The entire (Brahman ) being inevitably used, or the anger of 
the Word, about the impartite nature ( of Brahman) 1 26 1 
( Adhikarana 9, Sutras 26-31 ) 
In ( passages ) 
‘Existence alone, gentle one, this was in the beginning’ 

( Cha. 6°2°1 ) 


n 
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‘This, verily, was in the beginning nothing whatsoever’ 
( Br. 1-2-1) 
©The Atman, verily, this alone was in the beginning’ 
( Ai. 1:1) 
etc. in the causal state, the one Brahman alone was there, impartite; and so, it 
has been stated that Brahman itself wasimpartite owing to the distinction of 
sentient and non-sentient being removed. That undivided one, the impartite 
Brahman alone, having reflected ‘May I be many—’* became possessed of 
the division into Akaga, wind etc, and of the division beginning with 
Brahmadeva and ending with the tuft of grass, and the division into Ksetra~ 
knowers—This also has been stated, This being so, it should be comprehended 
that the same entire Highest Brahman is used for being the product. 

If itis stated (by the objector )—The sentient portion is divided as the 
division of Ksetra-knowers, and the non-sentient portion is divided as the 
division Akasa etc,, then the Vedic words ( passages ) advocating the impartite 
nature of Brahman, which is the cause, such as these and others— 


‘Existence alone, gentle one, this was in the beginning: one 


alone, without a second’ ( Cha. 6-2-1 ) 
‘Brahman (is) one alone’ CBr. 14-11 ) 
* Atman, one alone’ (Br. 1:4:17) 


would be angry; would be stultified. Although itis admitted that Brahman 
having the subtle sentient and non-sentient as the body, is the cause, 
(Brahman) having gross sentient and non-sentient as the body, is the effect; 
still the aforesaid blemish is unavoidable owing to a portion of the embodied 
also being admitted as the effect. Further, in the case of that impartite, being 
many is not appropriate. And the state ofsome portion not being used for 
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the effect would not also be appropriate. Therefore, it all appears to be 
absurd, Therefore, Brahman being the cause (of the world) is not reasonable. 
26 fl 

It being objected to thus—( the Sitrakara) explains (as follows )— 


But on account of Sruti: on account of being based upon the Word. 
WW 27 

The word Tu ( but ) turns away the aforesaid blemish. There is no 
absurdity thus—-Whence? On account of the Sruti( statement), The Sruti, 
for the matter of that, speaks of the impartite nature of Brahman and of the 
variegated creation from it. In a matter which is ( to be understood ) from the 
Sruti (alone ) it has got to be comprehended in conformity with the Sruti, 

Surely, eventheSruti dare not propound a sense unfit for mutual relation, 
as in ( the expression ) He should sprinkle with fre—, (regarding this con- 
tention ) so says (the Sttrakara) ‘On account of being based upon the 
Word’, This matter being dissimilar to all other things, the possession of 
wonderful powers is not contradicted owing to its having the Word as the only 
means of proof,— and so, Brahman does not deserve (stand in need of) an 
argument, for or against, which is ordinarily met with 1127 {1 

And in the Self, thus again, indeed, the manifold ( powers) 11 28 1 

Furthermore, if there is a superimposition of an attribute connected 
with another thing, upon another thing, the attributes perceived in the non- 
sentient jar etc., would perforce be ascribed even to the dissimilar sentient 
eternal Atman, But the absence of such forcible ascription is due to the 
varied nature of the natures of entities—so, (the Stittrakara) says— Again, 
indeed, the manifold ( powers )." Just as in the case of fire, water etc., that 
are mutually dissimilar are seen dissimilar powers like, heat etc.;in the same 
manner in the case of the Highest Brahman which is dissimilar to everything 
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seen in this world, there are thousands of powers not seen here and 
there—and so, nothing is unaccountable. As has been said by the Revered 
Parasara— 

‘How is apprehended the nature of the agent for creation 
etc., in the case of Brahman wiach is attributeless, unknowable, pure 
and also of spotless nature ?* (V. P. 1-3-1) 

—Having thus put forth the objection from the general standpoint, 

‘As there are in Brahman powers not within the ben of 
knowledge, that can be thought of, of all entities—those, therefore, 
beginning with creation are the powers of the entities; (O) the 
foremost of the lustrous ones, like heat in frre * CV. P. 1:3. 2-3) 

And the Sruti— 

‘“Whathke (was) the forest, what, indeed, was that tree, 
from which they cut away (carved) the heaven and the earth? 
(O) wise ones, inquire about this by the mind, which stayed on, 
supporting the worlds; Brahman (was) the forest. Brahman was 
that tree from which they cut away (carved) the heaven 
and the earth; (Q) wise ones, I speak out to you by the mind 
—Brahman stayed on, supporting the worlds.’ (Tai. Bra. 2*8-9) 

—The sense is—whatever is argued and generally perceived cannot possibly 
have bearing on ( lit.—descend to ) Brahman which is different from all other 
entities. 4 28y 

{291] And for this reason also, 


On account of the blemishes in one’s own (the objector’s ) 


doctrine 12911 


* 
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In one’s own doctrine—the doctrine advocating Pradhana etc., as the 
cause of the world, there would be the blemishes as perceived in the world in 
Pradhana etc., on account of the absence of dissimilarity from ordinary things 
there,— and so, Brahman alone, different from everything else, has to be 
comprehended as the cause. Now, Pradhana is impartite. In the case of that 
impartite one, how possibly is appropriate the production of the variegated 
world beginning with the Mahat ? 

If (it be argued ) that there do exist its limbs ( parts) viz, ( qualities 
of ) goodness, energy and ignorance,—in that case, this has got to be scruti- 
nised.— Is the aggregate of (qualities) goodness, energy and ignorance, 
Pradhana? Or, is Pradhana produced by goodness, energy and ignorance? In 
the case of the latter view, there is contradiction with your admitted doctrine 
that Pradhana is the cause, and there would be contradiction also in respect of 
the number (of principles ) admitted by you. And there would be contradic- 
tion also with the production of the effect, even in the case of those that are 
impartite. In the case of the view about the aggregate ( of the three qualities 
being the cause ), when they ( the three qualities) are being joined irrespec- 
tive of the division of space owing to their being impartite, they would not be 
ible to produce gross substances. 

In the case of the doctrine advocating atoms as the cause, the same 
‘ argument holds good ) ; for, the atoms that are impartite, space-less, even 
when being mutually joined irrespective of the division in space, would 
not be able to produce the gross effect. 1129 | 

Being endowed with all ( powers ), and on account of that being seen. 
1301 

The highest Deity (is) dissimilar to all other entities and is endowed 
with all powers. The Srutis, here, describe the Highest Deity in the same 
manner— 
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‘Ais power 1s heard (in the Sruti ) as high and varied, and 
natural knowledge, strength and action,’ (Sve. 68) 
Likewise, 
‘With sins destroyed, ageless, deathless, bereft of grief, bereft 
of hunger, bereft of thirst’ ( Cha. 8-1-5 ) 


—having propounded the dissimilarity of the Highest Deity from everything else, 
(the Srutis ) propound the association with all the powers in 
‘With desres fulfilled, with thoughts fulfilled’ ( Cha, 8-1-5 ) 
and likewise in 
‘Constituted of mind, with Pranas as the body, of the nature 
of lustre, unth thoughts fulfilled, constituted of Akasa, all-doer, 
with all desires, with all smell, with all flavour—enveloping all this 
without speech, without care’ (Cha. 3-14-2 ) 
130 u 


If Cit be said that there is) no ( production of the effect ) 
on account of the absence of instruments (we reply )—that has 
been replied to. 1) 31 11 
Although Brahman is one alone different from all other (entities,) 
possessed of all powers, — still it being divested of sense-organs as 
( described ) in 
‘There exists not the body, nor the sense-organs’ (Sve. 68 ) 
the commencement of the ( production of the ) effect is not possible— If ( it 
is argued ) thus— the reply thereto is given (in the Stitras )— 
‘On account of being based on the Word* ‘ And the manifold 
{ powers ) indeed i ( Rra. Si. TT 19710 \ 
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—The sense is— that (Brahman) different from everything else (known) by 
the means of proof, the Word alone is competent to produce the various effects, 
although divested of the various sense-organs. Tothesame effect the Sruti 
*Eyeless, (he) perceives; earless, Che) hears’ (S've. 3-19) 
‘Speedying, grasping, without hands and feet’ (S've. 3-19) 
etc, [J 31 
oe Here ends the Krtsnaprasaktyadhikarana (9) 


(Isvara is) not (the cause of the world) on account of 
(the creation ) being possessed of a purpose. I] 32 Ii 
(Adhikarana 10, Siitras 32-36) 

[292] Although the Lord, being all alone prior to creation is able, of 
his own accord to create the variegated world, endowed with all material and 
powers, owing to his being different from everything else,— still Iévara cannot 
be the cause, on account of the variegated creation being possessed of a 
purpose, and on account of the absence of a purpose in the case of the Lord. 
In the matter of beginning to produce (something ) by people reflecting about 
it before, there (is) indeed a two-fold purpose,— one’s OWN :purpose or 
purpose for the sake of another. Not indeed, in the case of the Highest 
Brahman which is by nature itself, one which has secured all its desires, there 
can be any purpose whatsoever, (hitherto ) not secured, ( which is to be 
secured ) by the creation of the world. Nor again (is there) any purpose 
for the sake of another: in the caseof one who has secured all desires, the 
purpose for the sake of another can (only ) be by obliging another. And he 
would not, possessed of mercy as he is, create the world abounding in endless 
misery of various kinds, such like the embryo, birth, old age, death, hell etc., 
on the centrary, he would create the world as uniformly happy, creating ( the 
same ) out of pity. So, on account of the absence of any purpose, Brahman 
being the cause (of the world ) is not appropriate, [I 32 Il 
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This ( prima-facie view ) being reached, we state (in reply )— 

But, as in the world mere sport. 11331 

In the case of one who has secured all his desires, who is quite complete 
(in himself), just sport alone is the purpose in the matter of the creation of 
the world, mixed with varied sentient and non-sentient objects, that undergo 
modification by his own fancy. Lokavat—Just as inthe world in the case of 
a great king ruling (presiding) over the earth constituted of the seven 
islands, although perfect in bravery, heroism and exploits, are to be seen 
(playing with) the ball etc., having mere sport alone as the purpose, 
in the same manner there is sport alone, the purpose, also in the case of the 
Highest Brahman which by its mere reflection ensures the creation, sustenance 


and destruction etc., of the world,—thus, everything (is) all right ( blameless ) 
i 33 ff 





Partiality and cruelty ( are) not (in Brahman), on account 
of (Brahman) being dependent (on the Karman); for (the 
Scriptures ) declare that way I 341 

[293] Even though the creation of the world mixed up with 
variegated non-sentient and sentient objects, may be possible in the case of the 
highest Purusa, different from all other sentient and non-sentient objects, 
even though impartite and one, prior to creation, an account of his association 
with unthinkable powers,—still there would perforce be partiality in the 
creation constituted of gods, animals ( birds), men, immovable objects, best, 
middling "and inferior—and on account of his bringing about extremely 
terrible misery, mercilessness is unavoidable ( on his part ). There the answer 
(is)—Na sapeksatvat—partiality and mercilessness would not be there perforce— 
Whence? On account of being dependent—on account of the uneven 
creation being dependent upon the actions of the Ksetra-knowers, gods etc, 
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that are being created. For, the Sruti and the Smrti ( passages) describe the 
association with the body of gods etc., in the case of the Ksetra~knowers, gods 
etc., as being dependent upon the various acts (done by them )— 
*One acting well becomes a good man: one acting sinfully 
becomes a sinner; (becomes) a meritorious one, by meritorious act; a ° 
sinner, by a sinful act’ (Br. 4-4-5) 
Likewise, by the Revered Parasara also is stated the power of the previous 
Karman (done in the last birth ) alone as the cause of the variegated nature 
as gods etc., in the case of the Ksetra-knowers that are being created— 
‘He (is) just merely the accidental cause in the matter of 
the creation of those to be created, because the powers of those to 
be created are the principal cause; barring merely being the 
accidental cause, nothing else whatsoever is required, (O you) the 
best of those performing penance; a thing is made to possess the 
nature of a thing by is own power. CV. P. 1.4.51-52 ) 
Svagaktyd— by one’s own Karman itself there is the attainment to the state 
of a thing,— of gods and others. 13411 
If (it be said) there would be no Karman on account of 
the non-division, ( we reply )—No, on account of the beginning- 
lessness (of the Ksetra-knowers and Karman ) ; this is appropriate, 
and is also found. {1351 
(If it be argued that) the Ksetra-knowers indeed do not exist prior to 
creation— Whence? Onaccount of the Sruti speaking of non-division in 
( the passage ) — 
‘Existence alone, gentle one, this was in the beginning ' 
(Cha. 6-2-1) 


- 
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Therefore, on account of (their) absence at that time, Karman does not 
exist (in their case ); how is then the uneven nature of creation depending 
upon that, spoken of ?— ( we reply )— No, on account of the beginningless- 
ness of the Ksetra-knowers, and the streams of their Karman. Even though 
they are beginningless, the non-division is appropriate, because that entity, 
—the Ksetra-knower— with the name and form abandoned, remains in a very 
subtle form, unfit to be described separately, although forming the body of 
Brahman; and if it Is not so admitted, there would be the undesirable contin- 
gency of experiencing (the fruit of ) what is not done, and the destruction of 
what is done. And their beginninglessness is known in 
* The wise one is not born, nor dies’. ( Ka. 2-18) 
And the beginninglessness of the stream of creation in 
‘The creator planned the Sun and the mcon as before’ 
( Ma, Na. 5*7) 
etc. The beginninglessness of the nature of the Ksetra—knowers is established 
from the statement by the Sruti of mere modification in name and form in 
‘It, verily, this was then unmodified, that became modsfied in 
name and form’ (Br. 1-4-7 ) 
In the Smrti ( passage ) also 
‘Prakrti and Purusa also—know even both these to be 
beginningless * ( Gita 13-19) 
Therefore, Brahman alone is the cause of the world on account of its 
being different from everything, on account of its being possessed of all powers, 
on account of its having mere sport as the purpose, on account of its effecting 
variegated creation in conformity with the deeds of the Ksetra-knowers 35 


And on account of the propriety of all attributes 0 3611 
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And whatever deficiency in attributes was spokenof—in(the doctrine of 
Pradhina, Paramanu etc, being the cause (of the world) and what further 
mould be stated later— all that agscegate of attributes propounding the cause 
(of the world ) being appropriate in the case of Brabman, its established that 
Brahman alone is the cause of the world, |) 36 | 


Here ends the Prayojanavatiadhskarana (10) 
Here ends of the First Quarter of the Second Chapter ( Adhyaya ) 


m the Commentary on the Sarivaka-Mimdinsa, composed by the 
Illustrious Revered Ramanwja, 
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ual aiearal qlaeata: — 
Second Quarter of the Second Chapter 


On account of the impossibility of the arrangement, 
Pradhana not (the cause of the world), and on account of the 
activity {i 1 1) 

( Adhikarana 1, Sutras 1-9) 


[294] It has been stated that the Highest Brahman is the cause of the 
origination etc., of the world; and the blemishes pointed out by the opponents 
there, have been refuted, Now, for the sake of defending our own view, 
views of the opponents are attacked (challenged); otherwise, in the case of 
some dull-witted person, not comprehending that their views are rooted in 
fallacious reasoning, would arise even a slight waning of faith in the doctrine 
sanctioned by the Veda, on account of suspicion about their being of an autho- 
ritative nature. Therefore, (this) subsequent Quarter is proceeding for the 
attack on the view of the opponents ( Para ). 

There, to start with, the doctrine of the followers of Kapila is refuted, 
on account of there being plenty of cause for misconception about the 
possibility of its being included in the right doctrine, owing to the inclusion of 
items such as the Satkaryavada accepted by the followers of the Veda, By 
( the Stitra ) 

‘On account of Reflection, Pradhana (is) not (the cause of 

the world)’ (Bra. Su. I. 1-5) 
etc, it was merely stated that the passages in the Vedas do not refer to that 
(the Kapila doctrine ). And because here, verily, is made an onslaught on 

the nature of that doctrine, there should be no suspicion about repetition. 

This (is) the philosophical position of the followers of the Sankhya 
(system or philosophy)— 
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‘The original Prakrti (is) unmodified; seven modifications of 

the Prakrti, Mahat etc., and the sixteenfold effect; Purusa,— neither 

Prakrti nor modification, ' (Sa. Ka. 3) 

—such (is) the summing up thereof. 

The original Prakrti, indeed, (is)—the substances, Sattva 
(goodness) -Rajas (passion) and Tamas (ignorance) attained to the 
state of equilibrium, constituted of happiness, misery, (and) infatuation; 
producing lightness, light, movement; firmness, heaviness, veiling ; extremely 
super-sensuous, discrimination (in them) capable of being noticed 
only through their effects, neither less, nor more. And that one Prakrti 
constituted of the equilibrium of Sattva, Rajas, and Tamas, itself non-sentient 
serving the purpose of enjoyment and salvation for the many sentient ( Jivas ), 
eternal, all-pervading, always undergoing modification, (is) not the modifica- 
tion of any one, but is the highest cause itself, Its modifications, Mahat etc., 
and the Prakrtis of others—( are ) seven, viz, Mahat, Ahamkara, subtle sound, 
subtle touch, subtle colour, subtle flavour, (and) subtle smell—There, the 
Ahamkara is threefold,—Vaikarika (belonging to modifications ), Taijasa 
( belonging to light ), Bhttadi ( Elements etc.,)—respectively dominated by 
the Sattva, dominated by the Rajas, and dominated by the Tamas, There 
Vaikarika Sattvika—the semse-organs etc.; ‘the Tamasa Bhutadi—the cause 
of the subtle elements that are the cause of the great elements, The Taijasa 
Rajasa again, obliges both, The five great elements—Akasa etc.; the five 
knowledge-sense-organs, ear etc; the five action-sense-organs, tongue etc.; 
(and) the mind,—thus sixteen mere modifications. The Purusa, however, not 
undergoing any modification i is neither the Prakrti of anything, nor the modi- 
fication of anything. And for that reason itself, he is bereft of all attributes, 
with the body constituted of pure consciousness, eternal, without activity, ail 
pervading and different for each body. Onaccount of his being without any 
modification and any action, it is not possible for him to be the doer and the 
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enjoyer. Even though the real state of things is like this, stupid people 
superimposing the sentient nature of Purusa on the Prakrti merely on the 
strength of the nearness ( presence) of the Purusa with the Prakrti, and 
( superimposing ) the nature of the doer, of the Prakrti on the Purusa, like 
the redness of the jasmine flower on the white crystal gem, think—I(am ) 
the doer, the enjoyer. 


Thus, the enjoyment (arises) from ignorance, and salvation from right 
knowledge; and this (the Saikhyas) prove by the (Pramanas) Direct perception, 
Inference and Scripture. There in matters that are proved by Direct percep- 
tion, there is not much room for discussion. As regards the Scripture, which 
is ( claimed to be ) based on the knowledge of omniscient persons, Kapila etc.: 
that too has almost been refuted in the first Chapter ( Parvamimamsa of 
Jaimini ) dealing with the means of proof. As to this inference that Pradhana 
itself (is ) the cause of the world, that alone is refuted here in the belief 
that by its refutation would be refuted their doctrine. 


They (the Sahkhyas ) further describe (their position ) thus—That the 
entire world has only one cause must be necessarily admitted, on account 
of the endlessness of causes if the origination of the effect from many (causes ) 
is admitted. The parts (of cloth), such as the threads etc., indeed, produce the 
whole object ( the piece of cloth ) when they are mutually joined together on 
the six sides which form their parts. They, the threads and others, in their 
turn, are produced by their own parts in that position, They too, by their 
Own parts in that position— thus, the production of their effect has got to be 
admitted even in the case of the atoms, verily, by their own six sides being 
joined; otherwise grossness is impossible. The atoms also are produced 
exactly in the same way by their parts, on account of their being possessed of 
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parts, and they (the parts) by their parts—thus there is nowhere any regulated 
arrangement about the cause. Therefore, in order to prove some regulated 
atrangement about the cause, one substance endowed with powers of varied 
and vatiegated modifications,— itself, indeed, having an immutable nature, 
the resort of endless states;,—Mahat etc.—must be accepted as the cause: 
and that one cause (is ) the Pradhana in the form of the equilibrium of the 
three Gunas—thus they put forth the logical reasons for that idea— 


*On account of the hmited dimension of different objects, on 
account of the continuation, on account of their power, on account 
of activity, and on account of the diwision of cause and effect, and 
non-division (of cause and effect )—the Unmanifest ( Avyakta) 
(is) the cause of the universal world.’ (Sa. Ka. 15-16 ) 


This is the sense—Vaigvartipya is Visvartpa itself—having variegated 
configuration, the entire world, body, universe, etc., and that world is the 
effect on account of its variegated configuration, has the, Unmanifest 
homogeneous with it, as the cause. Whence? Because it isa product; for, in 
the case of all products is seen division from the specific cause, possessed of the 
same form and dissolution ( non-division } in that itself, as in the case of the 
product— jar, crown etc., the division from the cause, earth, gold etc., 
homogeneous with them and dissolving in those ( causes ) themselves. There- 
fore, there is the origination of the universal world from Pradhana, homogeneous 
with it and dissolving in that ( Pradhana) itself—So, the world has Pradhana 
alone as the cause. Pradhana alone constituted of the equilibrium of the three 
Gunas is the cause, homogeneous with the world on account of the world being 
constituted of happiness, misery, infatuation constituted (respectively) of Sattva, 
Rajas and Tamas; as for jnstance, the substance, earth alone is the cause of 
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the jar constituted of earth ; for that same is possessed of the power for activity 
known as production of that, because it is so sean. That the Unmanifest alone, 
constituted of the equilibrium of the Gunas and not limited either in space or in 
time, is the cause, is comprehended from the limited nature of the different 
objects, Mahat, Ahamkara, the subtle elementsetc. Mahat etc., again, being 
limited in dimension like jar etc., are not powerful to produce the entire 
world. Therefore, it is ascertained that the world constituted of the three 
Gunas has as its only cause, the Pradhana constituted of the equilibrium of the 
three Gunas—Here is said (by way of reply) —‘ On account of the impossibility 
of the arrangement. Pradhana not (the cause) and on account of the 
activity — Anumanam— what is inferred— 


Pradhana spoken of by you is incompetent for the arrangement of the 
variegated world, 


Because, being non-sentient, it is not supervised over by one knowing 
its nature, 


What is thus, is like that— As for instance, only wood etc., in (the 
matter of ) building chariot, mansion, etc. 


Because, in the case of the non-sentient wood etc., is seen the 
impossibility of commencing the production of the effect, when it is not 
supervised over by one expert in that and because the activity for the 
production of the effect is seen, when (the wood etc., are) supervised 
over by an expert, itis as good as stated that Pradhana not-supervised over 
by some one intelligent (Prajfia) is not the cause. The word Ca (in the 
Sutra) emphasises that the continuity is not exclusive (absolute), Not, indeed, 
the whiteness, bullness etc., that persist (in the product ) are invariably 
associated with the nature of the cause. And it should not be said—Let not the 
attributes whiteness etc., even though they persist be the cause: but in the 


ive a Tas MA * . . . ee 


MITOTCASANATeeaa | TLASeqig seq Hraieaqaana Hroagqrania, za— 

qa: ATA TIA A T zeqeqeuy, arated @ wueaexcqaa- 
SIATAM eH RATMTAAIT C4, AY hacoaieageraal ATaeaat 
Wsryed (UN Taya a Araeiat sas 

AeA BNUUEAAMAsa ANd THAecdgw, ag arareiamas- 
ealrarqgead | Sa ta ANMeqaegr @ a farqia aeqracar ara wa 
fe WHANa casa | Ste:, HROASaaaea agaeia | a a aera 
faacdta eqaeaneig: | aaitfiaed fe saree waracda zyaranara- 
WMANPVIINAS: HINA AAaHaeaaNs wWeiHaaaassaayT ut Fu 

_ [295] as wargg ee Sonia ee aeaiaitn aq Walt: 

aes — 


qaqa | 2 Ul 





case of the substance gold etc., which persist in the effect, there is the 
invariable association with the nature of the cause— the substances Sattva etc., 
also, persisting in the effect are invariably associated with the nature of the 
cause—( To this, our reply is )— 


Because Sattva etc., are the attributes of a substance, and not the nature 
of a substance; for, Sattva etc., being the causes of lightness, light etc., belong- 
ing to the substances earth etc., are nothing but their particular natures, and 
are not found persisting in the effect as substances, like earth, gold etc. 
Sattva etc., are well-known as attributes alone. 


As to (the argument put forth ),— the world has one base for the 
accomplishment of the proper adjustment of the cause,— that too is not 
appropriate on account of Sattva etc., being many. For this very reason, the 
proper arrangement about the cause would not be possible (either); for, 
your view is that Sattva etc.,in the state of equilibrium, themselves are the 
Pradhana. Therefore, on account of the causes being many, (the fault of) 
endlessness does continue in that state. Nor could there be the accomp- 
lishment of the proper arrangement, owing to their being unlimited in 
dimension; for, if they are unlimited in dimension, even all the three being 
all-pervading, there would be’the absence of the nature of being more or less,— 
and so, the uneven nature is not established and (consequently ) -there 
would be the impossibility of the production of the effect,— and so, for the 
production of the effect itself, ( their ) being limited in dimension has got 
to be necessarily resorted to nl 

[295] Where inthe case of the chariot etc., there is clearly seen 
being supervised over by some sentient—barring that, everything is included 
inthe Paksa (about which something is to be proved )—and so, says (the 
Sutrakara )— 

If Git be) like milk and water, there too (no activity) 1211 
cz 
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As to what has been said that inthe case of Pradhana not supervised 
over by the Prajiia, there would be the impossibility of the arrangement of the 
variegated world—( we say )—that (is ) not (so ), because activity as in the 
case of milk and water is possible. In the case of milk, for the matter of that, 
which is being modified into curds, not being dependent on anything else, 
there is possible from itself, the series of modifications beginning with 
the first throbbing movement; and just as in the case of water, let off by 
the cloud, which is of a unform nature, is seen from itself, activity towards 
modification in the form of various kinds of juices such as (associated with ) 
the cocoanut, palm-tree, mango, Kapittha, Nimba, Tintini etc., would be 
appropriate; so in the case even of the Pradhana, with its nature of modification 
even though not supervised over by another and which remains suitably 
modified in the state of dissolution, is appropriate the variegated modifica- 
tion caused by the disparity of the qualities in the state of creation, As has 
been stated — 

‘On account of the modification lke water, on account of 
being the particular resort of every corresponding quality’ 
( Sa. Ka. 16) 
If (it be argued ) that in this manner, the Unmanifest not dependent upon 
another begins its activity—the answer (1s )—There too— 

Asto what has been illustrated by the illustrative instance—milk, 
water etc,,—( on the strength of such illustrations ), even there the activity of 
the Pradhana, with the Prajiia not supervising, is not possible. The idea is,— 
that also has beena part of the Paksa (about which something is to be 
proved ) before. In (the Sitra )— 

‘If (i be argued) that (Brahman cannot be the cause of 
the world) on account of the presence of the aggregate (of helping 
materials) being seen (to be used )—( we reply )—No; for, (it 1s) 
hke mile > (Bra. Sa. II, 1-24 ) 
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—what has been stated here is just this viz., one’s own peculiar modification 

although without any perceptible accessory is appropriate; and being super- 

vised over by a Prajna is not refuted, on account of (the Srutt passage ) 
‘Who residing in waters’ ( Br. 3°7-4) 

etc. 2 


And on account of the endlees nature of being apart 
(from creation ) owing to ( modification ) not dependent upon 
(Igvara) 30 


[296] And for this reason also, on account of the undesirable 
contingency of the endless state of dissolution as apart from the creation, 
if the Pradhana were to have its modification not dependent upon the 
supervision by I[svara with thoughts fulfilled, Pradhana not supervised 
over by the Prajiia cannot be the cause. Ifit were to be supervised over by 
the Prajiia, on account of his having thoughts fulfilled, there would be forth- 
coming the arrangement about creation, dissolution and variegated creation. 
Further, it should not be said that even though (the Pradhana ) is supervised 
over by the Prajfia, because he has all his desires fulfilled, is all perfect, has 
limitless excessive bliss, is blameless, stainless, and so, there being no purpose 
for the atrangement regarding creation and dissolution, and because, he 
would perforce have to be pitiless in creating disparity—- this blemish is 
common (to both the views) — Cour reply is) — Even in the case of one 
who is all perfect, there is the possibility of activity just for the sake of sport, 
and because it is possible for him, the omniscient, to have a special cause for 
creation and dissolution in the manifestation of Prakrti undergoing special 
modification, and because the Karmans themselves of the Ksetra-knowers 
bring about the disparity ia creation. 
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I say (says the objector )— If in this way all the regulated arrange. 
ments become possible by the meritorious and non-meritorious Karmans 
themselves of the Ksetra-knowers, away with Ivara, the supervisor! The 
Prakrti itself influenced by the effected Karman of the form of merit and 
dement, would undergo modification by the hecessary arrangement in con. 
formity with the purpose in life; just as in the case of food, drink, etc., 
defiled by poison etc, but fortified by special medicinal herbs, a special 
kind of effect leading to happiness and misery is seen by the arrangement 
about space and time. Therefore, the arrangement viz. creation and dissolution, 
the uneven creation such as gods etc., and the arrangement about salvation, 
are possible in the case of Pradhana itself, endowed with the power for 
modification and mode of every kind— (To this our answer is )— 








Your honour is quite ignorant about the nature of meritorious and 
non-meritorious Karmans, The natures of merit and demerit, indeed, are to 
be understood from the Sastra alone and the Sastra is the mass of words 
called the Veda -that is without beginning and without end, which hasan 
unbroken tradition of study, which has never even smelt the smell of 
error etc. And that (Sastra) speaks of merit and demerit as the actions 
( respectively ) constituted of the worship of the highest Purusa, and its 
opposite, and happiness and misery as the two fruits ( respectively ) dependent 
upon his favour and disfavour, To the Same effect says Acarya Dramida— 
They desire to gratify Atman by their deeds, owing to their desire for securing 
the fruit—and he, gratified, 1s competent to give the fruit—such is the regula- 
tion ( limit ) of the Sastra, And likewise the Sruti 


‘He, the navel of the universe, bears the world, produced and 
beng produced in various ways, the Sacrifices and gifts’ 
(Ma. Na. 1:6) 
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To the same effect has been said by the Lord himself— 


‘From whom (arises) the activity among beings, by whom is 
spread out all this; having worshipped him with one’s own tach 
(properly done) man secures success’ ( Gita 18-46) 


And also, 


‘Those merciless haters (enemies), the meanest of men wm 
the worldly existences, I throw wunceasingly the unauspicious ones 
into (births in) the Asura-wombs themselves * ( Gita 1619 ) 
And that divine Purusottama with all his desires secured, omniscient, 
overlord of all, with thoughts fulfilled, acting sportively in conformity with his 
august state, having well adjusted the two-fold nature of the Karmans as—these 
Karmans are good, these Karmans are bad;—having indicated ina general 
manner in the case of all Ksetra-knowers, the body, sense-organs etc. fit for 
being taken by them and the power to control them, and also having indicated 
the Sastra that throws light upon his commands, and having entered within as 
the inmost Atman for the purpose of withdrawing them, stays on controlling 
them as the sanctioning authority. Those Ksetra-knowers again, with 
powers endowed by him, with sense-organs and body awarded by him, with 
him as their support, of their own accord, in conformity with their will, take 
to Karmans of the nature of merit and demerit. Andthen, having known (a 
person ) performing a deed of the nature of merit and acting in accordanca 
with his ordinance—(the Paramapurusa) makes him prosper in religious duty, 
material prosperity, love and salvation; he unites one transgressing (his ) 
ordinance with their opposites, Therefore, the arguments based on deficiency 
in respect of independence etc., have no scope. 
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Daya, indeed, for the matter of that, is—not being able to stand the misery 
of another, completely independent of self-interest ; and that although existing 
in the case of one who carries on, transgressing the orders for him, cannot lead 
on to virtue; on the other hand, it smacks of unmanliness itself. There, 
controlling it alone (is) virtue; otherwise, there would be the undesirable 
contingency of the’ control (or punishment) of the enemies being not a 
virtue. ( The Paramapurusa ) of his own accord, works for the augmentation of 
excessive bliss by the mere cessation of a positive activity regarding the 
transgression of his commands, and rot minding endless faults extremely 
difficult to bear, heaped up together in the beginningless and endless Kalpas. 
As has been said— 

‘To them, ever devoted, worshpping (me) with affection, I 
give that Yoga of understandmg by which they come unto me, 
For the sake of compassion for them alone, I stationed in ( their ) 
Atman-state, desiroy the ignorance-born darkness, with the shining 
knowledge-lamp *, ( Gita 10-10-11 ) 


Therefore, Pradhana not supervised over by the Prajiia is not the 
cause. [131 


[297] Now it may be—even though it has been stated that in the 
case of Prakrti not supervised over by the Prajiia, even the throbbing activity 
is not possible; still, activity towards modification is possible, verily, (in the 
Prakrti) not dependent ( upon anything else ), on account of such being the 
experience. For, grass, water etc., taken up by a cow etc., are seen of their 
own accord as being modified in the form of milk etc, Therefore, Prakrti 
also of its own accotd would be modified in the form of the world —If Cit be 


argued by the Purvapaksin thus), (the Stitrakara ) says (in reply )— 
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And on account of the absence (of the modification ) 
elsewhere, not like grassetc. {1 4 [I 


This ( what you have said) is not proper. Your illustrative instance 
cannot be effective on account of the absence of modification in the grass, 
etc,, not supervised over by Prajiia (intelligent sentient being). How not 
effective? ‘Onaccount of the absence elsewhere.’ Ifindeed, grass, water 
etc., taken up by a bull etc., or thrown away, would be modified in the form 
of the milk, then it may be possible to say that (a thing ) not supervised over 
by a Praja, verily, is modified. But this is not the case. Therefore, the 
Praja alone modifies what is taken up by the cow etc. into milk. What 
was Stated in ( the Stitra )— 


‘If it be luke water and stone, (the reply is }—Stll’ ( Bra-Su.11.2-2 ) 


—that itself is described in detajl here, to indicate its discrepancy in that 
( Sutra) itself in that connection 141) 


If (it be argued) — Like man and stone (activity of 
creation ) would be there, still (no activity of Pradhana) 1 511 


[298] If it is stated— even though the Purusa haviog pure con- 
sciousness as his body, is actionless; and the Pradhana also is deficient in 
the power of seeing, still the non-sentient Pradhana proceeds (to activity ) on 
account of the proximity of the Purusa, such being the experience. On account of 
the proximity of the lame person deficient in the power of going, (but) endowed 
with the power of seeing, the blind man obliged by his (special) consciousness 
(although ) deficient in the power of seeing, endowed with the power of 
movement proceedson, Again, iron moves, on account of the proximity of the 
lode-stone ( Ayaskanta), Thus the creation of the world proceeds, effected 
by the union of Prakrti and Purusa. As has been stated— 
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‘For the sake of the verception (in the case) of Purusa, 
likewise for the sake of salvation, (in the case) of Pradhana, 
(there is) eventhe union of both of them, like (that) of the lame and 
blind persons, and the creation is effected by that ' (Sa. Ka. 21) 

The sense is that the Pradhana becomes active at the beginning of the 
creation on account of the proximity of the Purusa, in order that the Purusa 
might enjoy the Pradhana, and for his salvation, 

Here ‘the answer (is )— Still’—In this way also the impossibility 
of activity in the case of the Pradhana remains exactly in the same state. In 
the case of the lame man, though deficient in the power of going, there are 
thousands of accidental particular features like showing the path, instructing 
about the same etc. Tha blind man also, being sentient, proceeds on, 
comprehending his instructions etc, Similarly, even in the case of the lode-stone, 
there are ( Visesds),--coming near the iron etc,, but in the case of the 
actionless Purusa, modifications of that nature are not possible. On account of 
mere proximity being there always, there would be the undesirable contingency 
of creation taking place always, and on account of people being always released 
there would be the absence of bondage and the absence of salvation. USN, 


And on account of the impossibility of the relation of 
being the Principal |i 61! 
[299] Activity towards the creation of the world is admitted by 
you honourable gentlemen, while stating forth (the Karika) 


‘On account of the specific resort of the various respective 

qualities’ (Sa. Ka. 16) 
as being, verily, due to the relation of the whole (principal) and the parts, 
dependent upon the increase and decrease of the qualities. But in the state 
of dissolution, there is the absence of mutual superiority and inferiority of 
Sattva, Rajas and Tamas, in the state of equilibrium,— so, the relation of 
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principal and subordinate is not possible— and therefore, the creation of the 
world would not be effected. Still, if disparity is admitted, there would be 
the undesirable contingency of unceasing creation— and therefore, Pradhana 
not supervised over by the Prajfiais not the cause (of the world y HG — 


And if (Pradhana) is inferred otherwise, (the same 
blemishes continue) on account of the power of knowing being 
absent I 7 I 

If the Pradhana is inferred ( described ) in a different manner from the 
manner objected to, the same blemishes would be defiling ( your proposition Vy 
on account of the Pradhana being divested of the power of knowing. There- 
fore, Pradhana cannot be proved (to be the cause of the world) by any kind 
of hypothesis (inference) whatsoever. 7 i 


Even though it be admitted ( that Pradhana can be establi- 
shed by inference, that should not be arrived at) on account of 
the absence of any purpose (to be served by the Pradhana) u8tt 


Even if it is admitted that Pradhana is proved by inference; that 
inference (itself ) should not be there, on account of the absence of any 
purpose (served ) by the Pradhana, 

In ( the Karika ) 

‘For the sake of perception in the case of the Purusa, 

hkewise for salvation, of the Pradhana’ (Sa. Ka. 21) 
the enjoyment by the Purusa and salvation are admitted as the purpose of the 
Pradhana; but those two are not possible. In the case of the Purusa with 
pure consciousness as his body, actionless, without modification, spotless, and 
for that very reason, with his nature eternal and free, is not possible enjoy- 
ment in the form of the perception of Prakrti, and salvation in the form of 
separation from that. Even if on account of the proximity of the Prakrti, 
arises the possibility in the case ( of the Purusa ) of this nature of enjoyment 
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in the form of perception (experience ) of happiness and misery, the special 
modifications of that,— then owing to the permanent nature of the proximity 
of Prakrti, salvation would not result any time {I 8 I! 


And on account of the contradictions, (the Sahkhya 
doctrine is) unreasonable | 9 1 


[300] Further, the system of philosophy of the Sankhyas teems with 
contradictions—To explain the same—Having admitted the Purusato be the 
enjoyer, supervisor, seer, and witness of the Prakrti, owing to the Prakrti 
being the object of perception and the object of enjoyment, being intended 
for the sake of another; and talking again of his salvation as the object 
to be reached through Prakrti itself, that is the means, they speak of Purusa 
(in the same breath ) as not being the agent owing to his being possessed of the 
nature of pure consciousness, being eternal and without modification, and at 
the same time of having attributelessness, as his nature. For that very reason, 
they speak of the use of the means of Bondage and Salvation, and Salvation as 
belonging to Prakrti itself. And they speak of the activity towards creation 
etc,, and the purpose of enjoyment by the Purusa, and salvation (of the Purusa) 
as belonging to the Prakrti by mutual superimposition, on account of the 
ptoximity of the Purusa, described as above, eternal, without modification, 
and indifferent— 

‘The Purusa exists, on account of the aggregate being there 
for the sake of another, on account of his being the opposite of the 
three Gunas etc., on account of the resort, on account of the nature 
of enjoyer, and on account of the actimty being for the sake of 
salvation, ( Sa.Ka. 17) 

‘And from that contradictory nature, the nature as witness 
of the Purusa is proved,*and also mereness, wdifference, the 
nature of the perceiver, and the nature of the doer.” (Sa. Ka. 19) 
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Having spoken of ( in )— 
‘Likewise, there is the activity of the Pradhana, leading to 


the salvation of the Purusa’ (Sa. Ka. 58 ) 
—they say thus— 


‘Therefore, (the Purusa ) is neither bound, nor again is released, 
nor does move about anywhere; the Prakrti having many resorts, 
moves about, 2 bound, and is released’ (Sa, Ka. 63 ) 

A lso— 


‘Therefore, the non-sentient Linga becomes as though sentient 
on account of its connection with that ( Purusa), and in respect of 
being the agent for the qualities; (the Purusa) is indifferent and, 
verily, @ non—agent in that way’ 

‘For the sake of perception (in the case) of the Purusa, 
hkeuise for the sake of salvation, (in the case) of Pradhana, 
(there is) the union of both of them, like (that of ) the lame and 
blind persons; and the creation is effected by that’ (Sa. Ka. 20-21) 


—( The qualities ) being the witness, being the seer, being the enjoyer etc., 
are not possible in the case of one who is eternal, without modification, non- 
agent, indifferent, with attributelessness ( meremess ) as his sole nature. In 
( the case of ) him of this nature, even illusion based on superimposition is not 
possible, on account of superimposition and misconception also being modifica- 
tion. Those two are not possible in (the case of ) the Prakrti either, on 
account of those two being the attributes of a sentient being. For, superim- 
position, for the matter of that, is—attributing the attributes of another to 
another, by the sentient one ; and that is an attribute of a sentient being and 
a modification, Nor again, are superimposition and others possible merely by 
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the proximity of the Prakrti in ( the case of ) the Purusa, on account of his 
being without any modification itself. Ifthey are possible, they would always 
be intruding. And (mere) proximity as being of no consequence has been 
propounded here in (the Sutra ) 

‘Not, on account of being different’ ( Bra. Su. II. 1-14 ) 

If the Prakrti alone moves about, is bound, is released —then how is 
it said that it obliges the Purusa who is always released? For, they say— 

‘By various means ( Prakrt:) ulich obliges, .is possessed of 
atiributes, moves about for the sake of the Purusa who does not 
oblige and uho is without any attributes, sets in motion his purpose, 
without any benefit (to itself ). ( Sa. Ka. 61) 

Similarly, by which Pususa is seen Prakrti possessed of such nature,— from 
that Purusa, at that very time, it turns away— so say they— 

‘Just as a female dancer turns away from dancing, on display- 
ing (herself) to the stage (audience),— so, Prakrti manifesting 
itself to the Purusa turns away,’ (Sa. Ka. 60) 

‘It is my opinion that there is nothing whatsoever more 
delicate (modest) than the Prakrti, which does not come again in 
the mew of the Purusa, thinking—I have teen seen by him—’ 

(Sa. Ka. 62) 

—That too is not appropriate; for, Purusa, on account of his being always 
released, and being without any modification, neither sees it ( Prakrti) at any 
time, nor superimposes upon that. And that ( Prakrti ) of its own accord, does 
not perceive itself, an atcount of its being non-sentient. Neither does it 


+ 
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superimpose in the form,— The perception by the Purusa of his self, is its 
own perception,— on account ofits being itself non-sentient, and on account 
of the impossibility of modification in the form of perceptionin (the case of ) 
the Purusa. 

If it is said that mere proximity itselfis the perception,—it has (already) 
been stated (in reply ) that there would be the undesirable contingency of 
constant perception, on account of proximity being constant. An occasional 
proximity, apart from one’s nature also,is not possible, in (the case of) one 
who is always without any modification. 

Furthermore, if the cause of salvation be the perception which is mere 
proximity to oneself, then the cause of bondage would be tha very same— and 
so, there would always be his constant bondage and salvation. 

If (it be argued ) that wrong perception (is) the cause of bondage, and 
right perception of one’s own nature (is ) the cause of salvation,—there 
would still be the undesirable contingency of both being always there, on 
account of the two-fold perception also, not being over and above the form of 
proximity. 

If the proximity is not permanent, then some cause for that has got to 
be found; for that also another cause (has to be found )—so, the fault of 
endlessness, 

If with a desire to get ridof this blemish (it is argued ) that proximity 
is nothing but the existence of one’s own nature—then, on account of one's 
own nature being permanent, bondage and salvation would be permanent; for 
this and such other contradictions, the system of philosophy of the Sankhyas 
is absurd, 


[301] As to those also, who speak of Brahman which is immutable, 
eternal, attributeless, self-illumining and pure consciousness, as the resort of 
unreal bondage and salvation, being the witness of Avidya—in their case also 
there is nothing but absurdity, on account of the impossibility of ( Brahman ) 
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being the witness of Avidya, superimposition etc., by the reasoning mentioned 
before. There is, however, this further speciality ( about this Advaita-view )— 
the followers of the Sahkhyas want (admit ) many Purusas for the regulation 
of the arrangement about birth, death, counter rules, etc., but they (the 
Advaitins ) do not want even that—and so, the absurdity is all the greater. 

As to what has been said, that the disparity is due to the division of 
reality and unreality in (thecaseof) the Prakrti—that (is) improper; if 
there is reality ( division in Prakrti) there would not be the nature of the witness 
etc,, apart from itself, in the case of (Brahman) that is eternal and without any 
modification, uniformly illumining and pure consciousness, If unreal, 
then (the whole thing 1s) extremely absurd on account of the admission 
of its being incapable of being seen or stultified. Inthe doctrine advocating 
difference due to the limiting adjuncts, on account of the impossibility of a 
connection etc., with a hmiting adjunct in the form—this, verily, (is ) the nature 
of Brahman, connected with the limiting adjuncts—the absurdity (involved ) 
has already been referred to, 19 


Here ends the Racananupapattyadmkarana (1) 


And like Mahat and Dirgha from short and atomic size 
n1dOn 
( Adhikarana 2, Stitras 10-16 ) 


[302] The absurdity of the doctrine advocating the Pradhana as the 
cause of the world, is stated (to be there) on account of its being full of 
contradictions, being rooted in fallacious reasoning. Now, the absurdity also 
in advocating atoms as the cause, is propounded in (the Sutra)— ‘And 
like Mahat and Dirgha from short and atomic size’, Absurd (from the last 
Sitra ) isto be taken as continued here. The word Va has the sense—and 
Hrasvaparimandalabhyam—by the binary and the atom; Mahaddirghavat— 
like the view about the origination of the trinary and the binary, and anything 
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else admitted by them— allis absurd. The sense is— Like the doctrine about 
the origination of the world from the atoms in the order of binary etc., every 
thing else also is absurd, 


To explain the same— The parts, threads etc., indeed being joined 
on the six sides, with their portions produce the whole possessed of parts. 
The atoms also, being joined together by their six parts, verily, would be the 
producers of the binary etc., otherwise, if there is the absence of difference of 
(occupied ) regions in the case of the atoms, there would not be—even 
when there is a conjunction of a thousand atoms — the production of atomic 
nature, smallness, bigness, length etc., on account of their being possessed of 
a dimension not apart from that of one atom. If difference of ( occupied) 
regions is admitted, the atoms would also be possessed of parts ( conjoined ) 
with their own parts, and they also (in their turn) with their own patrts— 
thus ( there would be ) endlessness. Nor should it be said that the disparity 

geetween the mustard-seed and the mountain is due to the smallness and 
“grossness of their parts; if the atom also is possessed of infinite parts, there can 
not be proved the disparity between the mustard-seed and the mountain, 
on account of the infinite nature of the parts being common — and so, it must 
be admitted that there is necessarily the lowest limit for the parts. If there 
is the absence of any difference of (occupied) regions, in the case of the 
atoms, there would not come into existence, grossness, beyond the dimension 
of one atom, and so, the mustard and the mountain themselves would not 
be forthcoming. What then ate we going to do? — if (the objector 
helplessly asks ) thus, (our answer is )—Come within the fold of the Vedic 
doctrine. 

As to the explanation of the Sttra given by others, as aiming at the 
refutation of the blemishes in the doctrine about Brahman being the cause, 
that is inappropriate and tautologous, for, having refuted in the previous 
Quarter the blemishes pointed out by the opponents in the Brahmakaranavada, 
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the attack on the opponent’s view is made in this Quarter; and the possibility 
of the origination of the world from the sentient Brahman has been ‘shown in 
detail here itself—( in the Sutra ) 

‘Not, on account of being different’ ( Bra. Su. II-1-4) 
Therefore, like the origination of Mahat, Dirgha, atomic nature, shortness 
etc., from the shortness and atomic dimension, everything else admitted 
by them is absurd—This, verily, is the purport of the Stitra n 100 


(In answer to the query)—What else is absurd here? (the 
Sttrakara says )— 


Even in both ways, no activity (in the atoms); there- 
fore the absence of that (creation) uniJlu 


In the Parama@nukaranavada the origination of the world is, indeed, 
expected ( wished for ) in the order of binary etc., preceded by the conjunction 
of them (atoms ) caused by the Karman associated with the atoms. There it 
is admitted that the original Karman belonging to the atoms, the cause of 
the origination of the entire world, is caused by the Unseen, in (the 
Stitra )— 


‘The flaming up of the fire, the movement at a tangent of the 

wind, the first Karman belonging te the atom and the mind—these 

are caused by the Unseen. ( Vai. Su. 5*2:13 ) 
Now this Karman belonging to the atoms—Is it caused by the Unseen 
belonging to themselves, or caused by the Unseen belonging to the Atman ?— 
It is not possible even either way, on account of the impossibility of the 
Unseen caused by the act of merit and sin by the Ksetra-knowers, belonging to 
the atoms. If again there is the possibility, there would be the undesirable 
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contingency of ( the atoms ) being aieeee the producers. In the case of the 
Unseen belonging to the Atman, again, its being the cause of the origination 
of Karman belonging to the atoms is not possible. 








If (it is argued ) that there is the or gination of Karman in the atoms, 
on account of the connection with the Atman possessed of the Unseen, then 
there would be the undesirable contingency of creation being always constant, 
owing to that stream of Unseen being constant. 


I say ( says the objector )—- the Unseen is competent to give fruit, 
depending upon the ripening ( of the Karman ). Some Unseens becoma ripened 
( lit. are cooked up ) on the spot; some of them, in another birth; some of 
them, in another aeon. Therefore, they being dependent upon the ripening 
(of the Karman,) there will not be the contingency of their being always the 
producers— ( We reply )— (It is) not so;— because a uniform ripening at 
one and the same time is not supported by any means of proof, in the case of 
Unseens caused by many various kinds of Karman, performed by infinite 
Atmans simultaneously without any previous consultation (thought). For 
this very reason, simultaneous universal destruction, and remaining without 
ripening throughout the period of two Parardhas, cannot stand. Nor can 
there be Karman in the atoms, on account of the connection with a particular 
kind of Unseen put in by the will of the Lord, on account of ( the existence of ) 
the Lord as not being ascertained by inference, being propounded in the 
Stitra 

‘On account of the Sastra being the cause’ ( Bra. Su. I. I-+) 


Therefore, the origination of the world cannot be preceded by the Karman 
belonging to the atoms. {111 


And on account of the admission of Samavaya, on account 
of the endlessness due to resemblance 1) 12 tt 
ey 
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{ 304] And the absurdity ,(is there ) on account of the admission 
of the Intimate relation. Whence? Samyadanavasthiteh— On account of 
the common factor viz. being dependent upon another producing agency, 
alsoin (the case of) the intimate relation, lke the whole ( possessed of 
parts ), the genus, and the qualities ; and another producing agency also would 
be like that,— and so, on account of ‘the endlessness there does exist the 
absurdity.—This is what is intended to be said— Intimate relation is admitted 
as— that relation is intimate relation, which is the cause of apprehension in 
the form, here ( something exists )— 1n the case of objects proved to be not 
joined and which are functioning as the resort and the thing resorting to. 

If Samavaya is to be admitted on account of genus etc., which are not 
found as remaining separate, continuing throughout that same nature, then for 
Samavaya also on account of the same common factor a reason for its being of 
the same nature has got to be found; for that (reason) alsointhe same way 
( another reason has to be found )—thus (the fault of ) endlessness. Ifit be 
imagined that, not beins proved as remaining separate, is the nature of 
Samavaya, then this same nature should be postulated in the case of genus, 
qualities etc. Not again (is ) it right to imagine that—this is its (of Samavaya) 
nature—after admitting the intimate relation not seen anywhere. The same 
blemish is common, when the Samavaya is eternal or non-eternal 412i 


[305] If Samavaya (is taken as) eternal, (the Sttrakara) speaks also 
of another blemish. 


And on account of the existence ( of the world) as being 
eternal itself. 1 13 
Because Intimate relation is a relation, when the relation is eternal, 
there would be the eternal nature of the world which is the object related to 
—and so, the absurdity. u13n 
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And on account of being possessed of colour etc, the 
opposite, aS seen |i 1411 


On account of the admission in the case of four-fold atoms—belonging to 
the earth, water, light and wind, being possessed of colour, flavour, smell and 
touch—there would perforce be the intruding of the natures of non-eternal, 
gtoss, being possessed of parts etc., the opposité natures of eternal, subtle, being 
without parts, admitted (by you in the case ofthe atoms), as the non- 
petmanent nature of jar etc., possessed of colour etc , is there on account of the 
apprehension of their being produced by other causes of the same nature. 
Not, indeed, is a thing imagined, not perceived in conformity with what is seen, 
competent to establish a particular aspect desired by you; for, by youis 
postulated being possessed of colour etc., by the atoms in conformity with thea 
perception thereof, Therefore also, (the view of the opponent is ) 
absurd, n14n 


[306] If, witha desire to avoid this blemish, being possessed of 
colour etc,, by the atoms is not admitted—in that connection (the Stitrakara ) 
says— 

And on account of blemish in both ways 0151 

The admission alone of being possessed of colour etc., in the case of the 
atoms, is not the only blemish. Even in the absence of colour etc,, (there 
would be the blemish viz. ) the earth etc., would be without colour etc., on 
account of the qualities of the effect being in accordance with the qualities 
of the cause. Ifthe possession of colour etc., is admitted, with a desire to 
avoid that ( blemish ), then there is the blemish spoken of before; thus, on 
account of the blemish being there in both ways,— (the view of the opponent 
is) absurd nN 15h 

And on account of not being accepted, total ignoring 1161 
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Though the doctrine of the followers of Kapila is set aside on account of 
its contradiction with Sruti and reasoning, there is its acceptance, partly by the 
followers of Veda in some respects, like the Satkaryavada etc. As for the 
doctrine of the followers of Kanada, it being not accepted in any part what- 
soever, and on account ofits being quite inappropriate, people hankering after 
salvation should entertain the most complete disregard for the same {| 16] 


Here ends the MahaddirghadInkarana (2) 


Regarding even the aggregate due to both causes, there 
would be non-establishment of that i] 171] 


( Adhikarana 3, Sttras 17-26 ) 


[307] The Vaisesikas— the advocates of the Paramanukaranavada— 
have been refuted. The followers of Buddha also admit atoms being the cause 
of the world; andso, as a consequence, even according to their view the 
origination of the world and the practical dealings in it etc., would not be 
forthcoming— so it is now stated. And they (the Bauddhas) are four-fold— 
Some of them admit external elements and the products of elements consti- 
tuted of the aggregate of earth, water, light and wind-atoms, and internal 
objects constituted of mind and mind-products (that can be) established 
by Direct perception and Inference. Others, on the other hand, speak of all 
external objects, earth etc., as being inferable by Vijnana. Orhers again say 
that Vijiana alone void of any material objects is the really existent ; external 
objects, however, are almost like dream-objects. All these three ( Schools ) 
admit the thing admitted by them as momentary. They do not admit Atman, 
AkaSa etc., verily, in their own nature, as apart from elements, the products 
of elements, mind, mind-objects spoken of before. Others further, agree 
about everything being nothing but void. 
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Of them, those who advocate the existence of external objects, are first 
( tavat ) refuted— 


And thus they think— The earth-atoms possessing colour, flavour, 
touch, smell; and the water (-atoms) possessing colour, flavour, touch; light 
(-atoms ) possessing colour, touch; and wind (-atoms) possessing touch; 
—(these ) come close together in the form of earth, water, light and wind; 
and from those, earth etc., aggregates in the form of body, sense-organs and 
objects come into being ; and there, the stream of knowledge itself depending 
upon the perceptive egoism within the body, remains as Atman and from 
that itself all practical dealing in the world proceeds, 

There it is said (inreply )}—‘ Regarding even the aggregate due to 
both causes, there would be the non-establishment of that.’—What this 
aggregate constituted of the elements earth etc., with atoms as their 
cause: and what the aggregate -constituted of body, sense-organs and 
objects, with earth etc., as the cause— in respect of the aggregate even with 
both the causes, the establishment of the aggregate would not take place, 
The sense is—The origination of the aggregate constituted of the world would 
not take place, on account of the admission of atoms and the elements, earth 
etc., as being momentary. When do the atoms perishing in a moment and 
the elements operate together? When again, do they come close together? 
When do they become the objects of Vijfana? And when do they become 
eligible for the practical dealing like abandonment etc.? Who again, is the 
Vijianatman? And what object does he touch? And when does which 
Vijfianatman make known which object? And whoagain, does secure when, 
what object known ? For, the perceiver ( responsible for the touch) is no more 
and the perceived is also no more! Similarly, the knower andthe known are 
also no more! How again does another know what is perceived by another ? 
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How again does another take up an object known by another? Although the 
streams ate one, on account of their non-admission as other objects in reality 
from the objects in the series, any practical dealing etc., depending upon it 
cannot take place, The I entity alone (is) the Atman and that alone (is ) 
the knower— This has been propounded before {| 17 || 


If (it be said) that this is accountel for, by mutual 
(causal) relation, (the answer is)—No, on account of (Avidya etc.) 
not being the cause of the aggregate coming into being. 11 18 11 

{308] If (it be argued ) that the existence of the aggregate etc., are 
accounted for, by Avidya etc., being mutually the cause of one another— 
This is what is intended to be said (by the objector )—Although all the 
entities are momentary, still all this is accounted for, by Avidya; for, 
Avidya, for the matter of that, is the contrary knowledge—perceiving 
permanence etc.,in momentary objects etc. By that are produced passion, 
hatred, etc., called Impressions ( samskaras ); from them (comes forth ) the 
Vijiana, in the form of the flaming up of the mind; and from that, mind 
and mind-products called Name (naman ), and from them further, earth etc., 
substances possessed of form ; from them the six sense-organs called the Sixfold 
aggregate, ( sadayatana); fiom those, the body called Touch ( sparsa); from 
that, agony etc., and from them once again Avidya etc, as mentioned 
before— thus is the beginningless turning of the wheel mutually dependent, 
beginning with Avidya; and all this would not be forthcoming without the 
aggregate of the elements, earth etc., and the products of elements. Therefore, 
the aggregate coming into being etc., is in order— 

There the answer (is )—' No, on account of ( Avidyaetc. ) not being 
the cause of the aggregate’coming into being, This would not be in order, on 
account of these, Avidya etc., not being the cause in respect of the 
elements, earth etc., the ‘element-products, the existence of the aggregate 
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Not, indeed, do Avidya constituted of the perception of permanence etc., 
in impermanent objects etc., and passion, hatred etc., caused by it, attain 
to the status of being the cause of bringing together other objects that are 
momentary. For, the knowledge of silver in the conch-shell etc., is not the 
cause of welding up the object, conch-shell etc. Furthermore, he, who had 
the perception of stability in the momentary object, is no more, even at that 
very moment— so, in whom are produced passionetc.? By those who do not 
admit one stable substance, as a resort of impressions, cannot possibly be 
postulated even the continuity of the impressions 18) 


And on account of the destruction of the preceding, at the 
(time of the) origination of the succeeding 1191) 


[309] And for this reason, the origination of the world is not 
possible, according to the doctrine of momentariness. On account of the 
preceding moment being destroyed at the time of the origination of the 
succeeding moment, that ( preceding moment ) cannot be the cause in respect 
of the succeeding moment, If non-existence (is to be taken) as the cause, 
everything would be produced everywhere always. 

If (it be said that ) existence at the preceding moment is itself the 
cause, then in this way, some jar-moment alone would be the cause of all 
objects without exception, existing in the succeeding moment and abiding 
within the three worlds, such as the cow, buffalo, horse, wall-fencing 
stones etc. 


If it is intended ( by you that) an object existing in the preceding 
moment is the cause of homogeneous objects alone, still (in that case) one 
jar alone, existing at the preceding moment, would be the cause of jars abiding 
In all places and existing in the succeeding moments, 
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If you ( now ) think that one is the cause of one thing alone, then it 
is not known— which (one is) the cause of which one thing ? 


If (you reply that ) which jar-moment abides in which region, that is 
the cause of the succeeding jar-moment belonging to that very region— ( W 
want toask )— What? Are you thinking of the stability of the region ? 
Furthermore, on account of the objects connected with the ( sense-organs ) eye 
etc., not residing at the time of the origination of the knowledge, no object 
whatsoever can possibly be the object of knowledge 4191 


If non-existent (it will be) contrary to (your) 
declaration ; or, there would be simultaneity (of cause and 
effect) i 201 


[310] If Cit be argued ) that the effect is produced, even when the 
cause is non-existent,—then everything would be produced everywhere 
always—This has already been said. Not only is there opposition to the origina- 
tion, the solemn declaration of you honourable gentlemen, would be stultified. 
Your declaration is that there are four causes in respect of the production 
of Vijwana—the sense-organ (adhipati), accessory, the resort, and the 
subsequent ( simanantara ) cognitions, Adhipati is the sense-organ. If in 
order that the declaration may not be infractuous, you intend (to suggest ) 
that there is the origination of another jar-moment when the first jar- 
moment is still there,—then, in that case there would be perforce the 
simultaneous perception of the two jar-moments, that are the effect and the 
cause.—That, however, is not perceived that way: and thus, the solemn 
declaration about the momentariness would be affected, If the momentariness 
does stay on, then there would be the undesirable contingency of the 


simultaneity of the knowledge, and conjunction of the sense-organs, 
20 
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The deliberate and non-deliberate destruction would not be 


there on account of the absence of a complete cutting away. 
i 21 4) 


[311] Thus hasbeen refuted the origination from the Asat. Now, 
it is stated that even an outright destruction of an existent object can not take 
place. The gross destruction, fit for being perceived-as coming into existence 
later due to the striking by a club, etc, and of the nature of the cessation of 
homogeneous continuity (of the object),—and the subtle, not fit for perception 
occurring every moment, in the homogeneous continuity—the outright 
destruction’— which are spoken of by the advocates of the doctrine of 
momentariness, by the words Pratisamkhya destruction and Apratisamkhya 
destruction—those two are not possible —this (is ) the sense. 


‘On account of the absence of a complete cutting away "—on account of 
the impossibility of an outright cutting away of the existent. And the impossi- 
bility is ( like this )—the origination and destruction ofan existing thing are 
but changing into another name and state. For, a substance associated with a 
state is just one alone and stable—this has been propounded by us while 
reasoning out that the effect is not different from the cause, in connection 
with ( the Siitra ) 

“Not being different from that’ ( Bra. St. II. 1-15) 


If (it be argued) that on account of the perception of an outright 
destruction in respect of the lamp extinguished, destruction elsewhere also, 
as being outright can be inferred,—( we reply )—No. When it has been 
ascertained that destruction is nothing but assuming another state, in the case 
of an existing thing, on account of the perception of the continuity of the 
substance, earth etc., in jar, saucer etc.,—it is right to postulate the assumption 
of another state, even there inthe case of the lamp etc., because the non- 


ey 
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Perception therein can ee eeeneuied for, by the assumption of a abu state. 
nal }} 
And on account of the blemish in both ways Ii 22 11 

[312] It has been stated that origination from the unsubstantial, 
admitted by the advocates of the doctrine of momentariness, and the assump- 
tion of an unsubstantial nature by the produced thing, are not possible. And 
thus there would be the blemish admitted in respect of both the modes. If 
something is produced from an unsubstantial thing, the effect would be nothing 
but unsubstantial, For, whatever is produced from which, that is constituted 
of that,—as the pitcher, crown, etc., produced from earth, gold, etc., are seen 
as being constituted of earth, gold, etc. Neicher again, 1s the world admitted 
by you honourable people, as being unsubstantial: nor is it so comprehended. 
If there were to be an outright destruction of an existing thing, there would be 
after just one moment, unsubstantiality itself of the entire world, Afterwards, 
if the world is produced from an unsubstantial thing, whatever is spoken of 
just later, is also unsubstantial, Thus, there being blemish in both ways, there 
cannot be origination and destruction as outlined by you. 11222 


In respect of Akasa also, on account of no special distinction |] 23 II 

[313] Inorder to propound the stability of external and internal 
objects, the unsubstantial nature of Pratisamkhya and Aptatisamkhbya 
destructions, is refuted. In passing, (now) is attacked the unsubstantial 
nature of the Akasa as well, along with those two, which is held by the 
Bauddhas ( followers of Sugata ) as unsubstantial. The nature of not being 
fit to be described, is not proper in the case of Akasa ; because, asin the case of 
the earth etc., admitted as having the nature of existence, in the case of Akasa 
also, being established by unchallenged perception is common. For, the 
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Akasa is apprehended as a region for flying by a hawk etc., in ( expressions \— 
Here is the hawk flying, Here the vulture—Nor again, is it possible to say that 
Akasa is just merely the absence of earth, etc., on account of the alternatives 
not being possible. Akasa ( can be ) either the antecedent negation of earth 
etc,, or, the deliberate negation; or, the mutual negation; or total negation. 
—whatever view is held, there would be no apprehension of the sky. 

If antecedent negation and deliberate negation were to be the 
Akaga, there would be the absence of the apprehension of Akasa in 
the existing earth etc., and the world would be without Akasa. Even if mutual 
negation is regarded as Akasa, because mutual negation belongs to the various 
objects, there would be no apprehension of Akasa in their case, in the 
intervening space. Total negation, for the matter of that, is not possible in 
the case of the earth and others. And on account of negation being described 
as a particular condition of existing objects, even if Akasa is of the nature of 
negation, it cannot be (said to be) incapable of being described, And on 
account of Akasa abiding within the Eggs, being possessed of a form by the 
process of Paficikarana ( five-fold transformation ) as indicated in the instruc- 
tion about the three-fold transformation — there is non-contradiction evan 
(about ) Akasa being actually perceptible to the eyes. [123 ll 

And on account of recognition  {} 23 | 

[314] The permanence of the entity, discussion about which has 
been started before, is itself being justified (now), Anusmarana — the 
knowledge referring to a thing experienced before—that is,—recognition. 
The entire aggregate of things experienced in the past time, is recognised in 
the form,—This is that same. Not again, is it possible for you honourable 
people to say, that this infatuation about oneness is dependent upon similarity 
as in the case of flames etc.,—on account of ( your ) non-admission of one 
knower who is suffering from infatuation. For,-neither oneness nor similarity of 
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what is experienced by oneself, another associates with what is experienced by 
another, So, you have necessarily to resort to the oneness of the knower, in 
talking of the infatuation about oneness being dependent upon the experience 
of similarity having for its resort objects existing at different times. Nor 
further, do we come across any means of proof to prove the difference in the 
case of jar, etc., that are fit for being objects of knowledge as in the case of 
flames etc., so that we might postulate recognition as dependent upon 
similarity. 

If again this is said further—The momentariness of jar and others 
would be proved by Direct perception and Inference, Direct 
perception, forthe matter of that, referring to an existing entity makes one 
comprehend its object as excluded from a non-existing entity, as blue ( colour ) 
from yellow (colour); and in this way, becomes known the nrture of a 
different thing being excluded from the past and the future; ( there is) also 
the Inference ( to prove this )— 

Jar etc ,are momentary 

Because they function for some purpose and because they exist, 

Whatever is not momentary, the horn of the hare, etc., is not function- 
ing for some purpose and is non-existing. 

In the same way—The preceding existences of jar-moments are perishable 
on account of the existence of the last jar-moment, 

Like the existence of the last jar moment, from the existence of the 
jar-moment.— 

And that has already been refuted by arguments (like ) unaccountability 
of the relation of cause and effect. And further, the exclusion of an existing 
thing from a non-existing one, that is directly apprehended, does not make 
gue comprehend that the existing thing isa different entity, but merely 
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its being associated with the present time. But not by that is proved that it 
is a different entity, on account of that same being possibly connected with a 
different time. 

As to the two logical marks stated by you to prove momentariness— 
on account of axistence and on account of functioning for some purpose 
—that is just a contrary mark, (fallacious ) on ac.ount of ( its being a logical 
mark ), proving the contrary of what you desire. 


Jar etc., are stable 
On account of existence, and on account of funcrioning for some 
purpose. 


What is unstable, that is non-existing and not functioning for some 
purpose; as the horn of a hare— 


—it is possible to say this also. Further again, functioning for some purpose 
would prove non-momentariness itself. It has been stated that inthe case of 
a thing perishing in a moment, functioning for some purpose is not possible on 
account of the impossibility of any operation. Similarly, the last jar-moment 
being seen to perish through a cause, other jar-moments would have their 
destruction dependent on some cause. So, there is the stability itself ( of 
the jar-moment ) up to the contact of the cause (of destruction ), the 
club etc. Nor again should it be said that the club etc., although the causes 
of destruction but the causes of the origination of dissimilar continuity of pot- 
sherds etc., on account of it being propounded that attaining to the state of 
being potsherds itself is the destruction of the jar and others. Evenif 
destruction is admitted to be different from the production of the potsherds, 
it is proper that the club etc., are indeed, the causes of destruction, because 
nothing intervenes, Therefore, it is not possible to conceal by any method 
whatsgever, the stability of recognition being comprehended. One talking 
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about recognition referring to oneness of the object connected with the 
prior end the posterior time, as referring to another object, could as well talk 
about even the cognitions of blue ( colour ) etc., as referring to other objects 
than blue ( colour) etc. And further, even the admission of an inference 
preceded by the ascertainment of the invariable concomitance and its 
remembrance is difficult to sustain in the case of those who talk about the 
momentariness of the knower and the object of knowledge, Likewise this 
launching of logical marks preceded by the premiss in the form—This is 
momentary, etc ,—this does not become you on account of the speaker perishing 
even at the moment of the introduction of the premiss; and it is not indeed 
possible for others to complete something, not knowing what has been 
introduced by another. {| 24 {l 


Not from a non-existing thing, on account of not being 
seen [2511 


[315] Thus, for the matter cf that, have been mentioned the 
blemishes common to the advocates of the existence of external and internal 
objects—the Vaibhasikas and the Sautrantikas—there, what has been stated— 
that the object connected, not remaining at the time of the Origination of the 
cognition, it is not possible for any entity to be the object of cognition, There 
the Sautrantika stands up ( to defend his position )— 


Being present at the time of cognition is not the cause of the entity 
being the object of cognition ; being the cause of the origination of cognition 
is indeed being the object of cognition. Nor again, by this ( being admitted ) 
would the eye and others perforce be regarded as the objects of cognition, 
on account of the cause of cognition alone being admitted as the object of 
cognition, owing to its imposing its own form upon it, An entity even 
though it has perished after haying imposed its own form upon the cognition 
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is inferred by the form blue etc., belonging to the cognition. Not again is 
established the form of each succeeding cognition by each preceding cognition 
on account of the undesirable contingency of the non-production of the 
cognition of yellow colour in the series of cognitions of the blue colour. 
Therefore, the varied nature of the cognition is effected by the object itself— 

Here it is stated (inreply )—* Not from a nen-existing thing, 
on account of not being seen.” As to this form of blue etc., in the cognition, 
that is perceived, that cannot be the form of the object which has perished 
and which is not existent. Whence? On account of not being seen. Not 
indeed when the entity has perished, is seen the transference .of an attribute 
of that to another object; even reflection etc., take place inthe case of a 
stable object itself; and there too not merely of the attribute. Therefore, the 
varied nature of cognition effected by the varied nature of objects takes place 
on account of the object itself existing at the time of cognition. 1251 

Once again ( the Stitrakara ) states the common blemish— 


Even in the case of the indifferent, there would be the 
accomplishment in this way ii 261 

Thus in admitting momentariness, origination from non-existence 
and causeless destruction, there would be the accomplishment of all things 
even in the case of the indifferent not working towards the same. Acquisi- 
tion of something desired and refraining from something not desirable is 
accomplished by effort etc. If, indeed, all objects are destroyed ina moment, 
each preceding thing, or any particular attribute, impression etc., belonging 
to it, or Avidya etc,,—nothing persists latter, and so, there is nothing that is 
to be accomplished by effort etc, Such being the case, all accomplishments 
being fit to be secured without any cause, there would be fruit accomplished 
in this world as also in the other, and salvation even, for those who stand 
still. 26 |] 

Here ends the Samudayadhikarana (3) 
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Not the absence (of the objects), on account of the 
apprehension (of their cognition ) || 27 {I 
( Adhikarana 4, Sutras 27-29 ) 

[316] The Yogacaras who advocate the existence of mere Vijiiana 
stand up— 

What has been stated that the varied nature of cognition is effected 
by the varied nature of objects,—that is not proper, because like the objects, 
cognitions as well possessed of forms, become varied of their own accord ; and 
that varied nature results from the power of Vasana itself. Wasana, for the 
matter of that, is, verily, the stream of varied impressions. What cognition 
having the form of jar is the producing cause of the cognition of the potsherd 
form—of that in such a form, the cognition of the jar preceding is the 
producing cause; and of that in that form, the cognition of jar prior to that 
1s the producing cause—such kind of a stream itself is called Vasana. 

How is it said that the form of the outside mustard-seed, 
mountain etc., belongs to the internal cognition itself? (It is stated 
in reply) — Thus, Being fit for practical dealing in the case of an 
object also, is dependent upon its being illumined by knowledge; 
otherwise, there would not be any difference between something to be known 
by some one, and something by another—an undesirable contingency. And 
in the case of cognition which is illumining, the possession of a form has got to 
be admitted, because a thing not possessed ofa form is not associated with 
illumining, and this one form which is experienced, belongs to the cognition 
alone, And its comprehension as being like one external, is caused by illusion; 
and on account of cognition and the object being experienced as a rule 
together, the object is not different from cognition; and further, even by those 
who admit objects to be external has got to be accepted a form similar to the 
form of the object in the cognition necessarily, because the cognition peculiar 
to the various objects, in the case of the special cognitions of jar, cloth, etc., 
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would not be forthcoming without its being possessed of similar forms of the 
various objects. And all practical dealing being accounted for by that much 
( hypothesis ) alone, the postulating of (existence of) an object over and 
above that is backed by no means of proof. Thus pure Vijfiana alone is the 
Reality, the external object does not exist—This (prima facie view ) being 
reached, we say in reply.—' Not the absence (of the objects) on account of 
the apprehension ( of their cognition )’, 


[317] Itis not possible to speak of the negation of the object as 
apart from cognition. Whence? On account of its comprehension—on 
account of the comprehension of the cognition in the form of making it fit 
for practical dealing in respect of particular objects, by the knower, Atman. 
In this way, indeed, all people in general, comprehend—I know the jar.—Thus 
in this way those who try to prove that mere cognition alone is the highest 
reality by the direct apprehension itself, by the sense of the root Jna 
characterised by having an agent, by having an object and witnessed by all 
people,—they become the instrument (object) of ridicule—thus this has been 
very deftly propounded in the refutation of the Bauddhas in disguise masque- 
rading under the Vedic doctrine ( P. 60 ). 


As to the non-difference between the blue and its cognition, on account 
of these being invariably perceived together, that is opposed to your own 
statement on account of the joint nature being caused by the difference in 
objects. That the cognition having just the one nature of being fit for 
practical dealing regarding the object is invariably perceived together along 
with it, and from that non-difference is proved—( all) this is ridiculous. In 
the case of cognitions that perish outright, the mental impression also is 
difficult to be established, on account of the absence of a steady continuing 
form, How can the succeeding cognition unproduced be influenced by the 
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dead preceding cognition? Therefore the varied nature also of cognition 
is effected by the varied nature of the object itself. In the case of the 
cognition that is directly apprehended in the form of being made fit for the 
practical dealing with various objects, the peculiar nature of the various things 
is dependent upon the relation with the various objects. And a relation is of 
the nature of conjunction; cognition also isa substance, indeed. It has been 
said, that like the lustre-substance that is the quality of a lamp, cognition also 
which is the quality of the Atman isa substance—this cannot be objected to. 
Thus, there is no negation of external objects, {} 27 | 


[318] As to what has been said by the opponents on the strength of 
the illustrative instance of dream-cognition,—the waking cognitions also 
have no resort—There ( the Sttrakara ) says— 


And on account of being dissimilar (the waking cognition) 
not like dream etc. 1 28 | 


On account of dissimilarity with the dream-cognition, it is not proper 
to speak of the waking cognitions as being without the objects; for, the 
dream-cognitions are produced by defective sense-organs, due to the 
derangement, sleep etc., and are stultified. Waking cognitions, on the cther 
hand, are the opposite of them; therefore, there is no similarity in their case. 
And if all cognitions were to be without the objects, even the matter 
intended to be proved by you would not be proved, because the inferential 
knowledge also having no resort, would be without any object. If that were 
to be associated with the object, the nature ‘of the cognition would not be 
certain ( definite )—and so, being without the object cannot be proved all 
the more. 28) 
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Not the existence (of cognition without the object} on 
account of not being apprehended. i 29 Ij 
The existence of mere cognition without the object is not possible. 
Whence ? On account of not being apprehended anywhere. Not, indeed, is 
cognition to be found anywhere, without any agent, or without any object. Even 
in the case of dream-cognitions etc., there exists no state of being without an 
object—this has been expounded in the exposition of Khyatis. (P. 145) 
Here ends the Upalabdhyadimkarana (4) 
And on account of the absurdity in every way {13011 
( Adhikarana 5, Stitra 30 ) 


[319] Now, the Madhyamika advocating everything to be void, 
stands up; for, the doctrine of the Void alone is the ne plus ultra of the 
Bauddha doctrine. Momentariness etc., (these notions) have been stated 
having regard to the apprehension of things etc., in conformity with the 
fitness of the intellects of the pupils (to grasp them). Vijiana, and the external 
objects—(all these) do not exist; the Void alone is the reality ; and attaining 
to the Void itself salvation—this alone is the view of Buddha, That alone is 
proper, as the Void isself-established on account ofits being not fit to be proved 
by any cause ; for, ( some ) cause has got to be found in the case of an existing 
thing alone’; and that cannot come from existence, as wellas from non-existence. 
Not, for the matter of that, is seen origination of anything from existence. Not, 
indeed are jar etc., produced unless the clod etc., are pounded. Nor again 
is origination possible out of non-existence; for when the clodetc., perish, the 
jar etc., being produced from the non-existent would be possessed of the 
nature of non-existence alone. Likewise, origination from oneself or from 
another is not possible. Inthe case of origination from oneself, there would 
perforce arise the blemish viz. having oneself as the resort, and also the 


Para $19 } sfhareary [ See 


SaaTa, WAAC AAS IIASA AAAS |W? GGT ear 
faradat waey sears: | seHTaea faagreaeqara: | stat, waka 
AMT Wd AeANTazeal BeaMNaAG!| a a CAST AAT R- 
aad faerie awansiacarg, gydasaeaqacaeanawasig 
WAT aATUSATINASST BATT: | Std: Bawa arafara oa, seqd— 

‘qa "—adalautd: aaaeaed wa uagiasd aduala fe 
Waeas Usa al aasidid, Tae aera qi? aaal aanwsta G=eacd a 
aud, Sta Waraasweadiania aaa acaaisteaiasasaiaiaa 
Sagat Wala, kel Va AAa Geoal a Saas eqa ea HaBeqarn- 
WANS Bros WAM AT WAI Weacqaryggegqy | aeq- 
IS BF VY Via | Tae Adages WaT i Fou 


TIITTITT FRY TATE (4 ) 





absence ofany purpose. If another thing is originated from another, being 
another being common to all things, there would perforce be the origination 
of allfrom all. There is the absence of destruction also, on account of the 
absence of origination itself. Thus the Void alone is the reality. Therefore, 
origination, destruction, existent, non-existent etc..—( all this is) merely an 
illusion. Nor again, (should it be argued) that areal substratum has to be 
resorted to asthe basis of illusion, onaccount of the impossibility of an 
illusion without any basis, because illusion can be accounted for even though 
the basis is not real, like the existence of illusion, even though the blemish, 
the resort of the blemish, being the knower, etc., are unreal. Therefore, the 
Void alone is the reality —This ( prima facie view ) being reached, we reply— 


‘On account of the absurdity in every way ’—On account of the absurdity 
in every way; everything being void of which you are fond is not possible— 
Dees your honour admit everything to be existent or non-existent, or as 
being something else ? In every way, the unsubstantial nature favoured by you 
is not possible, because in the world the words existence and non-existence 
and their cognitions are propounded as being associated with the peculiar 
States of an existing thing alone —and so, the unsubstantial nature 
(of everything ) favoured by you cannot be proved by any means. And 
further, while one is desirous of proving the state of void, having found out 
the state of void by some means of proof or other, then the real nature of that 
means of proof has got to be admitted, If that is unreal, everything would be 
teal. In every way, ‘everything being void is quite inappropriate. 


Here ends the_Sarvathanupapattyadhikarana (5) 
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Not in one (entity ), on account of the impossibility 11 31 ll 
( Adhikarana 6, Sutras 31-34 ) 

[320] The Bauddhas have been refuted. The Jainas also speak of 
the atoms being the cause etc., of the world—and so, next, the doctrine of the 
Jainas is attacked. 

They, indeed, think ( like this )— 

This world constituted of the Jiva and the non-Jiva is without any 
Lord, and that is constituted of six substances; and those substances are 
known as Jiva, Dharma, Adharma, Pudgala, Kala (time) and Akasa. 

There, the Jivas are of three kinds,—Bound, perfected by Yoga, and 
released, 

Dharma, indeed, is a special substance, which is the cause of the 
movement of those who move, and pervades the world. 

Adharma also is the cause of standing still, and pervading. 

The Pudgala is a substance possessing colour, smell, flavour, and touch; 
and that is twofold— of the nature of atoms, and of the nature of their aggre- 
gate,— wind, fire, water, earth, body, worlds etc, 

The Kalais again a special substance, atomic, the cause of practical 
dealing in the form of—Was, Is, Would be. 

The Akasa also is one, an endless region. 

And within those, substances other than the atoms are also brought in— 
viz,, the five Astikayas——Jiva- astikaya, Dharma-astikaya, Adharma-astikaya, 
Pudgala-astikaya and Akaéa-astikaya. 
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The word Astikaya refers to a substance residing in many regions, 

They (the Jainas) also make another aggregate useful for the salvation 
of Jivas,— Jiva, Asiva, Asrava, Bandha, Nirjara, Samuvara, and Moksa. 

By the inclusion of Moksa is also implied the means for Moksa, and that 
is constituted of right knowledge, right perception and right conduct, 

There, the Jiva again has the qualities of knowledge, perception, 
happiness, and valour, And the Ayjivais the aggregate of entities fit to be 
enjoyed by the Jiva, 

Asrava is the sense-organs and others that are the instruments of 
enjoyment by him. 

And Bandha is eightfold—the fourfold destructive ( ghatt) Karman 
and the fourfold non-destructive Karman, 

There, the first is the cause of the destruction of the natural qualities of 
the Jiva—knowledge, perception, happiness and valour. The latter is the cause 
of happiness, misery, and indifference prompted by the configuration of the 
body, attachment to it, and its sustenance. 

Nirjara in the penance, the means of salvat‘on, known from the 
instruction of the Arhat ( the Revered Jina ). 

Samvara, indeed, is of the nature of concentration, the control of the 
sense-organs. 

Moksa (salvation ) again, is the appearance of one’s own natural 
form, of one from whom the afflictions, passion, etc., have gone away. 

The atoms, the causes of the earthand others, are not fourfold, like those 


of the Vaisesikas, but are of a uniform nature. The difference such as the 
garth etc,, is again due to the modifications, 
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And the whole aggregate of entities they desire as many-pointed— 
(considerations suchas) existence, non-existence, permanency, impermanency, 
difference, non-difference etc,,— (1) May be, is; (2) May be, is not; (3) May 
be, is, and is not; (4) May be, is indescribable; (5) May be, is, and indescri- 
bable; (6) May be, is not, and indescribable; (7) May be, is, is not, and 
indescribable— in this way everywhere there is the application of the Seven 
modes ( Saptabhanginaya). As the entire aggregate of entities has substance as 
an alternative, they describe existence, oneness, eternal nature etc., as 
referring to substance; and it is the opposite of that, referring tothe alterna- 
tive. And the alternatives are the particular states of the substance; and every 
thing is appropriate in their case, existence, non-existence etc., on account of 
their nature, as presence and absence. 


{ 321] Inthis connection this is said ( by the Sttrakara in reply )— 
‘Not in one ( entity ), on account of the impossibility ’"— 

—This (is } not proper, Whence ? 

On account of the impossibility in one (entity ),—on account of the 
impossibility of simultaneous existence of contradictory things like existence 
and non-existence in one entity, like shadow and light. This is what is 
intended to be said— 

Because the substance and its particular state fit to be described by a 
synonym qualifying that are separate objects, there is no possibility of the 
inclusion of contradictory qualities in one. To explainthe same—In the case 
of something particularised by one particular state such as existence etc,, is 
not possible at the same time, its being particularised by non-existence etc., 
the cpposite of that. Non-permanency of a substance is its being the resort of 
particular modifications called origination and destruction; how can the 
permanent nature opposed to that come in there? Being different is being 
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the resort of opposite qualities ,—How could this, being non-different opposed 
to that come in there ?—just asit is not possible for the nature of a horse 
and the nature of a buffalo to exist simultaneously in one (entity ). This 
same matter has been expounded in detail already in ( the Sutra ) 


‘ But that, on account of co-relation * ( Bra. Su. I. 1-4 ) 


at the time of the refutation of the advocates of the difference-non- 
difference doctrine. As regards Time, it being apprehended as only a qualify- 
ing attribute of objects, its separate existence, non-existence, etc., are neither 
capable of being described, nor capable of being refuted The practical assertion 
viz, Time exists, exists not—is on a par with the practical description by those 
who deal with these matters, as existence, non-existence, of genus etc., for, 
genus etc , are comprehended as indeed particularising a substance —this has 
already been stated. 


How again is stated by the learned Brahmanas that one Brahman 
alone is the Atman of all ? It is said like that, on account of the omniscient all- 
powerful Purusottama with desires fulfilled, having the sentient and the non- 
sentient as his body. And further, the extreme difference of the body and the 
embodied one, and of their attributes has also been stated. Moreover, because 
the six substances Jiva and others cannot have one substance asthe mode 
(alternative ) it is difficult to propound in their case, being one or being many 
etc., (respectively ), owing to the substance being one, and owing to its being 
constituted of modes. 


Now, if it were argued that these six substances would become. like that 
by their own modes and by their respective natures,— ( the reply is )— Even 
thus there would be contradiction with the tenet —Every thing is indefinite 
Clit. not leading to extremities)—on account of the absence of mutual 
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identity. Therefore, this Jaina doctrine is not proper, The blemishes pointed 
out in the doctrine advocating atoms not supervised over by the Lord, as the 
cause (of the world) remain as they are ( in this Jaina doctrine also) :31n 


And also, the absence of all-pervading nature of Atman 
321 
This being your tenet, there would perforce be the non-all-pervading 
nature of the Arman. This is your position— The Jivais of the size of the 
body, having innumerable regions. There,in the case of the Atman abiding 
in the body of an elephant etc., afterwards entering the body of an ant having 
a small dimension, there would perforce be the absence of an all-pervading 
nature, owing to its pervading a small region,— that is to say, there would per- 
force be the non-filling up completely. 11 32 II 
If it is stated—because the Atman is possessed of attributes of contrac~ 
tion and expansion, the contradiction is removed, owing to his attaining to 
different states denoted by the alternative words— There (the Sttrakara) says 
And there is no non-contradiction, even on account of the 
alternative mode, on account of the modification etc. t 334 
Not again is it possible to remove the contradiction even by (the 
Atman ) attaining to different states constituted of contraction and expansion, 
because the blemishes, modification, impermanent nature etc., caused by 
that would be perforce there and there would be the undesirable con- 
tingency of blemishes such as being ona par with jaretc. [33H 
On account of the final (dimension ) remaining, and on 
account of both being eternal, there would be non-difference 11341 
What is the final dimension of the Jiva belonging to the state of salva- 
tion— that would be continuing on account of the absence of taking to another 
ey 
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body afterwards, and the Atman having that dimension in the state of 
salvation,— both being permanent— that same is the natural dimension of the 
Atman — and so there would be non-difference even before (salvation) from 
that (parimana). Therefore, there would not be the body-dimension of 
Atman, So, this view of the Jainas is nothing but absurd. 11340 

Herz ends the Ekasminnasambhavadinkarana (6) , 

(Not) of ( Pasu-) pati, on account of the absurdity 11 35 1I 

( Adhikarana 7, Sttras 35-38 ) 

[322] It has been stated that the doctrines of Kapila, Kanada, Buddha, 
and Jina being absurd and being outside the pale of the Vedas, should 
not be respected by those craving for (true ) salvation. Now it is stated that 
the doctrine of Pasupati, being opposed to the Veda and being absurd, is also 
not fit to be respected. There are four (schools of the) followers of that 
view-—Kapalas, Kalamukhas, Pasupatas, and Satvas. And all these postulate 
details about reality, and ideas about the means (of securing) bliss in this 
world as also in the other world, opposed to the Vedas. And they speak of 
the difference between the instrument and the material and Pasupati 
as the instrumental cause. Similarly, the means of securing salvation 
also is, wearing the sixfold Mudra badges etc ,— as say the Kapalas.— 

‘He who knows the essence of the sixfold Mudra badges, 
who is expert in the Inghest Mudra attains to salvation, meditating 
upon himself, occupying the Bhaga posture 

They speak of the sixfold Mudra badges as— the necklace 
and Rucaka as well, ear-ring, as also the crest-jewel, ashes and 


the sacred thread— And he with the body marked with these, is not 
born here again,’ 
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etc. Similarly the Kalamukhas also speak of as the méans of securing all fruit 
in this world as well in the other world — eating in the skull-vessels; bath by 
the ashes from the corpse, (and ) eating of it, wearing the staff, keeping up a 
pot of wine, and worship of the gods with that as an altar, etc,— 
‘The bracelet of the rosary of beads in the hand, and one 
mass (knot) of matied hair, on the head, the skull and the bath with 
the ashes...’ 
etc.; this it is all known in the Books describing the Saiva philosophy— 
Likewise by some sort of special operation, they speak of even persons 
belonging to other castes securing the status of a Brahmana and securing the 
highest stage in life in 
‘One becomes a Brahmana in a moment by merely. becoming 
initiated; a human being becomes an ascetic by adhering to the 
Kapaia vow,’ 

—There this is said (in reply ) ‘ ( Not ) of ( Pasu )pati on account of the 
absurdity.’ The word Na continues from (the Sttra) ‘Not in one, on 
account of the impossibility.” Patyuh—of PaSupati — this view should not bé 
respected. Whence? On‘account of the absurdity. And the absurdity is there 
on account of mutual hittings ( fault-findings ) and opposition to the Vedas, 
The wearing of the six Mudra badges; contemplation upon oneself seated 
in the Bhaga-posture; keeping up a pot of wine; worshipping the deity placed 
upon it; secret practices; bath with fhe :ashes in the cemetery: meditation 
preceded by ( the utterance of ) Orn,— these are mutually contradictory. And 
this postulating of the Reality is opposed to the Vedas, asalso the worship 
and practice. The Vedas, indeed, speak of the Highest Brahman, Narayana 
alone, as the instrumental as well as the material cause of the world— 
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* Brahman, constituted of Narayana, is the Reality, Narayana 
the Highest.’ € Ma. Na. 13-1 ) 
‘The hght ts constituted of Narayana, the Atman, the Highest 
Narayana’ (Ma. Na. 13-1 ) 
‘It reflected— May I be many: may I procreate’ 

( Cha. 62-3 ) 

‘He desred— May I be many, may I procreate’ 
( Tai. 2:6 ) 
‘It modified of its own accord, the Atman ( Tai. 2-7-1 ) 

etc, All Upaniusadic passages agreeing ( whole-heartedly ) with 


‘I knew ths Purusa, great, Aditya-coloured and beyond the 


darkness * (Tar. A. 3-11) 
‘Knowing him thus, he becomes wmmortal here, no other path 
exists for gowng away’ (Tar. A. 3-11 ) 


etc. speak of worship, as the means of salvation— the knowledge of 
(surrendering to) the highest Purusa alone, who has become the Highest 
Brahman. And passages like 


"Him of this nature, Brahmanas desre to know, by the 
recitation of the Vedas, by sacrifice, by gifts, by iwmpershable 
penance... desiring for such world alone, wander about, ascet cs 
renouncmg the world’ ( Br. 4°4°22 


speak of sacrifice etc., connected with caste and stage of life, ordained by 
the Vedas, as the (religious ) act which 1s prescribed as what is to be done, 
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It has been propounded in the Sitra~ 
‘The instruction is from the Sastric point of view, as in 
the case of Vamadeva' ( Bra. Su. I. 1-31) 
that the words Prajapati, Siva, Indra, Akaga, Prina etc., known from the Sruti 
in some passages dealing with the injunctions about worship etc., refer to the 
Reality proved inthe chapters dealing with Narayana, devoted to the pro- 
pounding of only the highest Reality. Similarly beginning with 
: ‘One alone, verily, was Narayana; neither Brahmadeva, nor 
Isana ( Siva)’ ( Maha. 1 ) 
n 
; ‘He, alone, could not find enjoyment’ ( Maha. 1) 
the words Sat, Brahman, etc., common to 
‘The existent alone, gentle one, was this m the beginning’ 

( Cha. 6*2-1 ) 
etc., being found in the same context, propound Narayana himself, the creator 
ushered in passages dealing with creation— This has been propounded in 
(the Sutra ) 

‘From whom, the origination etc., of this.’ (Bra. Su. I. 1:2) 
Therefore, the doctrine of Pasupati is certainly not to be respected, owing to 
the mention of acts of worship of Reality, opposed to the Vedas. 354 


And on account of the impropriety of ( Isvara being) 
the supervising agency {1 36 Il 
[323] Inthe case of those opposed to the Vedas, the postulation or 
Iévara as metely the instrumental cause is inde ed due to inference. That being 
the case, there ought to bea supervising agency like the potter etc, in con- 
formity with what is seen. Not indeed, like the potter etc., being the 
supervising agency of earth etc., can Pagupati, the instrumental cause, appro- 
priately be the supervising agency of the Pradhana, on account of his being 
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without a body. For,in the case of the potter etc, only when they are 
possessed of bodies, is seen the power of a supervising agency. Not again, in 
the case of the Lord, is his being possessed of a body, to be admitted, on 
account of the blemish involved in his body,— whether eternal or non- 
eternal,— being possessed of parts,— spoken of ( p, 212 ) in ( the Sttra ) 
‘Because Sastra is the cause’ ( Bra. Su. I. 1-3 ) 
11 36 U 
If like the sense-organs,—— No, on account of the enjoy- 
ment etc. Il 37 II 

If ( it be argued ) that just as in the case of the enjoyer, the Jiva, 
although not possessed of a body is seen the supervising of sense-organs and 
the body,— in the same way,in the case of the great Isvara, though not 
possessed of a body, is appropriate his supervising over the Pradhana— ( we 
reply )— No, on account of the enjoyment etc. For, that supervising agency 
is caused by the Unseen constituted of merit and demerit, for the sake of the 
enjoyment of the fruit of Karman constituted of merit and demerit. Like that, 
in the case of Pasupati also, would be forthcoming on account of his being 
possessed of Unseen constituted of merit and demerit, all the enjoyment etc., 
of the fruit of that. Therefore, (there is) no possibility of any supervising 
agency (existing ) 11371 


And having an end, or absence of omniscience. {| 38 [I 
The word Va isinthe sense of Ca (and). If PaSupati were to be 
possessed of the Unseen constituted of merit and demerit, there would be as 
in the case of the Jiva,— having an end, being subject to creation and dissolu- 


tion and absence of omniscience; and so, this doctrine is definitely not to 
be respected, 
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Although it has been established in 
‘When there is a conflict (with the Sruti) (the Smrt) 
would be without scope’ ( Jai. Su. 1-3*3 ) 
etc., that something opposed to the Vedas is not fit to be respected ; in order 
to announce that the Pasupati doctrine is opposed to the Vedas, there is 
again the attempt in ( the Sitra ). 
‘(Not) of ( Pasu-) pati, on account of the absurdity’. 
( Bra. Su. If. 2-35 ) 
Although certain features in the doctrines of the Pasupatas and Saivas are 
apprehended as not quita opposed to the Vedas, still on account of these being 
based on the postulating of the difference between the instrumental cause 
and the material cause, and the topsy-turvy idea of high and low entities, 
opposed to the Vedas, everything is nothing but absurd,— this has been said 
in (the Sttra), on account of the absurdity. 138n 
Here ends the Pasuvatyadhikarana (7) 
On account of the impossibility of origination {| 39 {i 
( Adhikarana 8, Stitras 39-42 ) 

[324] Having (first) raised a doubt about the authoritative nature also 
of the doctrine of the Paiicaratras, which teaches the means of the highest 
bliss, mentioned by the Lord, on account of its being on the same level as 
the system of Kapila and others— that is (now) being removed. In this 
connection this is the doubt raised— 

From Vasudeva, the original cause, who isthe Highest Brahman, is 
born Jiva by name Sankarsana; from Sahkarsana is born the Mind bearing the 
appellation Pradyumna ; from him is bornthe Ahamkara called Aniruddha.— 
this, indeed, is the theory of the Bhagavatas. Here is apprehended the 
origination of the Jiva, which is opposed to the Sruti ; for, the Srutis 





Para 324 | sfrareaqy [ §e§ 


‘a aaa fra a Fee” ( @T. 2199 ) 
SCITaT: BZ 


TT BE FAT UL,8e Il 
aang wat stad sae Hasan AAA sua 
uate 
* CURTIS TG WTO Wa: AaTATT FT” (a. 21913 ) 
afi qtemea Ra aadiscgrafaaa: | aa aataagrein@ararseartt 
aay TAY Gfasteqa sia u go u 
[325] wa mca, saene— 


CRCNCCIC RC ECCHICLE Pal era 
arareqreaail faitada | fart aig afa gt sa faaraie | dado 
TAGE Waa Aa aaa WSR TAWA a WA- 


Wasa Vea Faaadesnweda | aay 
qt ae AAATS wiaaaaaigaa esa aurafasa, sa fe 
AHA | AA Teardieara4rsy 

‘The wise one (diva) is neither born, nor dies’ (Ka. 2:17) 
etc., speak of the beginninglessness of the Jiva. ~39n 
Not again, from the agent, the instrument {| 4011 

From the Jiva, the agent, is not possible the origination of mind, the 
instrument as (stated in )— From Sahkarsana is born the Mind bearing the 
appellation Pradyumna— on account of the origination of even the mind from 
the Highest Brahman itself being described in the Sruti— 

: From this onz is born the Prana, mind and all the sense- 
organs,’ ( Mu. 2.1:3 ) 
Therefore, on account of the propounding of something opposed to the Srutis _ 

the authoritative nature of this system also is repudiated. 140n 

[325] This ( prima-facie view ) being reached, we say (in reply )— 

But, on account of ( their having) the nature of Vijnana 

etc., no repudiation of that 441 II 

On account of the word V4 the view is turned away. Vijmanadi— Vijmanam 
ca adi ca— (Vijijana, the original) the Highest Brahman. When 
Sahkarsana, Pradyumna, and Aniruddha also are possessed of the nature of 
the Highest Brahman, the authority of the Sastra aiming at propounding the 
same cannot be repudiated. This is what is intended to be said— 

This argument against, viz. the origination of the Jiva is spoken of as 
opposed ( to the Srutis ), is (advanced) by those who have not understood 
the Bhagavata theory. For, that (Bhagavata) theory is—The Highest 
Brahman itself called Vasudeva, affectionate towards those resorting to it, 
stays fourfold by its sweet will, as being fit to be resorted to by those resorting 
to it; as (is stated ) in the Pauskara-samhita— 
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/" Where, indeed, is worshipped the fourfold Atman as a 
matt-r of duty by the Brahmanas, in their own names taken in the 
(proper) order, that is the Sastra ( Agama)’ 
atc. And that worship of the fourfold Atman is the worship of the highest 
Atman called Vasudeva, —this is spoken of in the Satvata-samhia— 
‘For the Brahmanas, indeed, who worship the Reality, Brahman, 

called Vasudeva, is the great Brahmopanisad, the highest Sastra teach- 

ing discrimination. * 
That Highest Brahman called Vasudeva, indeed, with the body of the 
sixfold qualities in toto, differentiated by the difference— subtle, group» 
and glory, is well attained, being worshipped by the devotees in conformity 
with their qualification, with Karman preceded by knowledge. They say— 
After having attained to the group, from the worship of the glory ( manifesta- 
tion), there is secured the subtle Highest Brahman called Vasudeva, 
from the worship of the Vytiha. For, Vibhava, indeed, is the host of mani- 
festations such as Rama, Krsna ; Vytha,— the fourfold group constituted of 
Vasudeva, Sankarsana, Pradyumna, and Aniruddha. The Stksma (subtle ), on 
the other hand, isthe Highest Brahman called Vasudeva, having only the 
group of six qualities as the body. As (has been stated ) in the Pauskara— 

‘Inasmuch as there is the highest and the good Brahman called 

Vasudeva, the unmutable ; therefore, it is secured -from the Sastra by 

means of Karman preceded by knowledge ’ 
etc. Therefore, in the case of Sankarsana and others also, being the form of the 
body taken at will by the Highest Brahman itself, there is the non-repudiation 
of the authoritative nature of the Sastra describing that, on account of the 
mention of the origination of the aggregate of bodies at will, due to affection 
for those resorting to it, which is authoritatively established in the Sruti 
( passage ) itself, 

ee 
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~ * Not beng born, he is born in various ways’, (Tai. A. 3:12) 
There, because Sankarsana, Pradyumna and Aniruddha (are respectively ) the 
supervisors of the principles, Jiva, mind and Ahamkara,—the denotation, verily, 
of them by the words Jiva etc., is not contradictory, like the denotation of 
Brahman by the words Akasa, Prana ete. 1411 
And on account of the contradiction 11 420 
{326] The origination of the Jiva is contradicted even in this system. 
As has been said in the Paramasamhia~— 
( Prakiti is) non-sentient, and for the sake of another, eternal, 
with constant modification, possessed of three qualities,— (such) 
a nature of Prakrti is the province of those who go in for Karman, 
There is the relaton in the form of invariable concomitance, 
between it and the Purusa, and that ( relation ) is without 
beginning and without end; and it is (so) concluded, m the light 
of the highest Reality.’ 
—On account of Jiva being spoken of as eternal in all the Sambhita@s without 
exception, the origination of the nature of Jiva is certainly contradicted in the 
Pawicaratra system. As tothe practical description about origination, death 


etc., in the world and in the Vedas, of the Jiva— how it is appropriate, would 
be stated in ( the Sttra ) 


‘Not the Atman, on account of the Sruti' C Bra. Su. IT. 3*18 ) 
—So, the origination of Jiva is refuted there as well. Therefore, the doubt 
regarding the authoritative nature (of the Paiicaratra ) caused by the dispute 
about the origination of the Jiva, is flung far away. 
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As regards this big shout by some—Sandilya studied the Paiicaratra-sastra, 
not securing any definite basis in the Vedas along: with their accessories 
(limbs )}— and so, on account of the statement— a definite basis for 
salvation was not secured in the Vedas with their accessories ( limbs )— the 
( Paicaratra ) system is opposed to the Vedas— This also is the ( wanton) 
display merely of faith, by those who have nor even smelt ( much less under- 
stood ) the words of the Vedas, and who have not even the faintest idea of the 
series of reasonings by way of amplification of that (system). For instance, 
‘ Morning after morning, they speak falsehood, who sacrifice 
with the fire-sacrifice before the rise ofthe Sun,’ (Ai. Bra. 5-31-6 ) 
—This is stated for the sake of censure of the sacrifice before sunrise, and the 
praise of the sacrifice after sunrise. And as for instance, in the introduction 
to the Bhtimavidya, by Narada,— beginning with— 
‘I study, Your Reverence, Rgveda, Yajurveda, Samaveda, 
Atharvana— the fourth (Veda), Itihasa-Purana the fifth ( Veda)’ 
( Cha. 7-1-2 ) 
and having mentioned all the different sciences, the statement about not 
securing the knowledge of one’sown Atmanin (the study of) all Vidyas, 
different from the Bhimavidya, is made in ( the passage ) 
‘That I, Your Reverence, am the knower of Mantras alone, 
not the knower of Atman’ ( Cha. 7°13) 
for the purpose of the praise of Bhumavidya that is going to be described. Or, 
this discussion is due to the non-acquisition of that highest Principle which is 
propounded in the Vedas with their accessories, on the part of this Narada. 
This same (explanation is applicable in the case) of Sandilya—this is 
known from the mention of the highest Brahman-principle called Vasudeva, 
which is fit to be known afterwards from the Vedanta. Similarly, because the 
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sense of the Vedas is very difficult to comprehend, the introduction of the 
Sastra, for the purpose of the easy understanding of the sense, isspoken of in 
the Paramasamhta— 

‘By me, Your Reverence, have been studied the Vedas, with 
the accessors and sub-accessories in all ther details; by me also 
have been heard the subsidiary uorks embellished with logical 
reasomng. But in all these, I do not see anyuhere, not fraught 
with doubt the path of salvation by which there will be the 
accomplishment (of my desired object)’. 

And also, 

‘The duane Harn, having duly got together the essence in 
the Vedantas, summarised xt for easy understanding,—the wise one, 
feeling compassion for his devotees.’ 


Therefore, that divine Vasudeva, called Parabrahman, to be known from 
the Vedanta, the ocean of all unlimited noble qualities such as being uniformly 
auspicious, endless, knowledge, bliss etc., that are the opposite of everything 
fit to be abandoned, with thoughts fulfilled—having beheld the devotees 
abiding by the arrangement of the four castes and the four stages of life, and 
looking up tothe human purpose in life, known as duty, prosperity, desire, 
and salvation,—that big ocean of limitless mercy, good nature, affection and 
generosity,—having definitely ascertained the Vedas giving right knowledge 
about his own nature, his manifestations, his worship and the fruit thereof, 
differentiated separately as Rk, Yajus, Sama,and Atharva, with innumerable 
recensions, constituted of injunctions, glorificatory passages and Mantras,—as 
extremely difficult to plunge into, by all gods and men other than himself,— 
himself created the Paiicaratra Sastra correctly interpreting their sense—and 
so, everything is all right. 
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[327] Asto(the fact) that these four Sitras have been explained 
by others, as concerned with the repudiation of the authoritative nature of 
some contradictory details, that ( is ) not in conformity with the letter of the 
Stitra and is contrary to the intention of the Sttrakara—To explain the same— 


By the Stitrakara after having mentioned the Sutras explaining the 
arguments in the Vedantas, has been stated in the Jnana-section in the Moksa- 
dharma, while composing the _Bharatasamhita ( the Mahabharata ) containing 
a hundred thousand (verses ), for the purpose of the elucidation ( amplifica- 
tion ) of the Vedas, beginning with— 

*A householder, and a Brahmacarin, a Vanaprastha, and a 
Samnyasin—( of these ) who wishes io secure the ultimate success 
( Moksa), to which deity should he sacrifice?’ (MBh. 12-321-1) 

—having propounded the theory of the Paticaratra Sastra in a long 
com position— 

‘This, ndeed, lke ghee from curds, with the intellect as the 
churning rod, has been extracted, (by me) hamng penetrated 
through the extensive Bharata-composition containing a hundred thuusand 
( verses )° ( MBb. 12-331-2 ) 

‘Like butter from curds, as Brahmana, of the bipeds' 

( MBh. 12-331-3 ) 

‘Tike Aranyaka (compositions) fromthe Vedas, lke nectar 
from the herbs * ( MBh. 12°331-3 ) 

‘This big Upansad is called Pancaraira, characterised by 
the doctrine of the Sankhya, and the Yoga, and closely associated 
with the four Vedas' ( MBh. 12°326-100 ) 

‘This (is) the hghest good, this (is) Brahman—this (15) 
the maximum beneficence’ ( MBh. 12-322:29 ) 
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‘Approved by Rk, Yajus, and Sama;. and likewise, by the 
Atharvangiras ( Atharvaveda )* ( MBh. 12:322:37 ) 
‘And this doctrine alone would be authoritative.’ 
( MBh. 12+322:41 ) 
By the words Sankhya and Yoga, are denoted the Jaanayoga and Karmayoga. 
As has been said 
‘Of the Sankhyas, by the Jnanayoga; of the Yogins, by the 
Karmoyoga’ ( Gita 3-3 ) 
In the Bhismaparvan also, 
‘By the Brahmanas, Ksatriyas, Vaisyas and 5 udras, unth 
the sacraments ( Laksana) duty performed’ ( MBh. 6°62-38 ) 
‘Madhava is to be worshipped and is to be waited upon, 
and is to be respected,—( Madhava) who has been glorified by 
Sankarsana after the manner of the procedure laid down in the 
Satvata system’ ( MBh. 6:62:39 ) 
—How could Badarayana, the foremost of the knowers of Vedas, speak of the 
unauthoritative nature of the Satvata Sastra that aims at propounding the 
meditation and worship etc., of Vasudeva who is the Highest Brahman to be 
known from the Vedas? 
I say again (says the objector )—By passages like 
‘Sankhya, Yoga, Pancaratra, the Vedas, likewise the 
Pasupata—do these, (O) Sage, point out to one (principle) or to many 
(principles ) separately ? ( MBh. 12-337-1-2 ) 
is stated that the Sankhya, and other (systems) are also fit to be respected; 
but in the Sariraka ( Sutras, Brahmasttras ), Sahkhya and others are repudiat- 
ed, Therefore, this system also falls in the same category as those—( We 
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say ) No, because there also, the (Sutrakara) applies this same reasoning 
itself stated in the Sarira (Stitras )—This is the purport of the question,— 
Are these pointing to one, or, are they pointing out to many ?—Are the 
Sankhya, Yoga, Pagupata, Veda, and Palicaratra—Do these aim at propounding 
one Principle or do they aim at propounding many principles separately? If 
they aim at propounding one principle, what is that Principle? If, on the 
other hand, they aim at propounding many principles then, because they 
aim at propounding mutually contradictory matter, and because there cannot 
be any possibility of an alternativein the case of an object (in reality), one 
authoritative principle alone should be accepted. What is then that ?— 
Giving answer to this—beginning with 
°(O) Royal sage, know these knowledges as different views, 

verily; Kapila is the speaker of the Sankhya’ ( MBh. 12:337°60 ) 
—having declared that Sahkhya, Yoga and Pasupata (systems) are human 
products, being composed (respectively ) by Kapila, Hiranyagarbha and 
Pagupati, —having propounded that the Vedas are not a human product in 
( the passage ) 

‘He is called the preceptor of the Vedas, by name 

‘ Avantaratapas’ (MBh. 12:337°61 ) 
he has himself stated that Narayana is the propounder of the Paticaratra in 

y ‘ Narayana himself ( is ) the speaker of the entire 

Pancaratra’, ( MBh. 12-337-63 ) 

In speaking thus, this is his intention—Because the doctrines composed 
by a human agency speak of mutually contradictory things and because on 
account of the fact that they speak of things contrary to what are to be 
known from the Vedas from which every tinge of blemish such as shortcomings 


a 
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removed on account of (the Vedas ) not being composed by a human agency; 
an authoritative nature can hardly be accepted from themin respect of the 
real nature ofa thing. And the (entity) fit tobe known from the Vedas is 
Narayana, the Highest Brahman. Therefore, the various principles such as 
Pradhana, Purusa, Pasupati mentioned in the various systems, must be admitted 
to have the nature of reality, only on the basis of their having Narayana as 
their Atman, whois the Highest Brahman to be known from the Vedantas. 
To the same effect he says— 


‘In the case of all these knowledges (systems), (O) best 
of kings, is seen in conformity with the Agama ( the human 
Sastra) and in conformity wth reasoning, that Lord Narayana 1s 
the ultimate End.” ( MBh. 12°337°63-64 ) 


Yathagamam Yathanyayam—While considering the entity mentioned in the 
various Agamas, favoured by reasoning.—it is seen that Narayana alone is 
the ultimate end (goal) of all entities. The sense is—On account of the 
principles mentioned in the various systems not having Brahman as their 
Atman, it is apprehended that Narayana alone is the ultimate end, owing 
to everything being referred to, as having Brahman as its Atman in ( passages ) 
‘All this, verily, (is) Brahman’ ( Cha. 3-141) 
‘The universe, Narayana’. ( Na. 13) 


Therefore, because Narayana, the Highest Brahman and. fit to be known 
from the Vedantas is himself the exponent of the entire Pancaratra, and 
because that system describes meditation on him and his nature;—it is not 
possible for anybody to regard that as being on the same level as the other 
systems. So, it has been stated there itself— 
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‘Here is stated the one Patcaratra—the Sankhya and the 
Yoga (systems) as also the Vedas and the Forest-treatises, these 
mixed up mutually,— ( MBh. 12-336 76) 
Sankhya and Yoga—Sankhyayoga; the Vedas and the Aranyakas— 
Vedaranyaka; connected with each other, owing to their propounding one 
Principle, become one—these are spoken of as the Paiicaratra. 


This is what is meant to be said—The twentyfive principles 
mentioned in the Sahkhya (system ); and the Yoga, constituted of control, 
regulation etc,, spoken of in the Yoga (system); having accepted the nature 
of the Karmans put forth in the Vedas, the Aranyakas (forest-treatises ) 
propounding the nature of Brahman mention that the Principles have Brahman 
as. their Atman, and Yoga is a mode of meditationon Brahman, and the 
Karmans have the nature of the worship of that (Brahman ). And this same 
has been made quite clear in the Pattcaratra by Narayana himself, the Highest 
Brahman. In the Sariraka (Sttras) what is repudiated is merely the nature 
of the principles mentioned in the Sahkhya (system) as not having Brahman 
as their Atman, and not their own nature, Inthe case of the Yoga and 
the Pagupata systems what is repudiated is—Isvara being only the 
instrumental cause, perverse ideas about the principles high and low, practices 
outside the pale of the Vedas; and not the nature of Yoga, or the nature of 
Pasupati. Therefore, in ( the passage ) 

‘ Sankhya, Yoga, Pancaratra, the Vedas, likewise the Pasupata 
—these admittung Atman as the Pramana should not be attacked 
with logical reasonings (logical syllogisms)’ ( MBh. 12-337-1 ) 
it is stated that only their varied natures mentioned in them are tobe 
admitted, not is everything to be bycotted like the principles mentioned by 
2% 
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the Jainas and the Bauddhas, on account of this having the same sense as 
“ ‘Tord Narayana 1s the ulbmate End, im conformity with 
Agama and m conformty usth reasommng ' 

(MBh, 12337-64 ) 

142 
Here ends the Utpattyasamnbhavadhikarana (8) 
Here ends the Second Quarter of the Second Chapter mn 
the Commentary on the Sariraba-mnimarnsd composed 
b} the Revered Piecepto, Ramanuya 
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[115] Adhikarana 5 comprises eight Sutras (3-12). The faqnaz 
is the passage 4aq...quaq4 ag wy etc., from the Chandogya according to most 
Bhasyakaras; Madhva refers to 4 vqena gieei yeaa as the figqarey and 
remarks that Brahman being also gajfiq cannot be said to be indescribable. 
Vallabha also regards Brahman as syqaty. There is general agreement that 
the Adhikarana is directed against the Sankhyas and shows that Pradhana 
cannot be the cause of the world. 


[116] The Ptrvapaksin says that the expression aq refers to 
Pradhana. The expression 34 points out to the world as Sqadrepptaa, and aq, 
is the quereraey-aien, Without any fRsrqs, and thus there is # genoa 
as also wafagiad aaqiasiaq ( the nfaar). The earas, wea aitassa etc., are the 
szewm and wzyeq is the 2q (the gqisimplied). Thus, the important members 
of a syllogism are there —-gfaqr, za and 23r3; and hence myfq can be established 
by inference— 

The world has Pradhana ( called 44 ) as the cause 
Because it is the #ry 
As the jar etc., is the apy of the ajequs. 


[117] The refutation of the above view is as follows—Pradhana is 
aaa; the Sruti definitely attributes gem ( which is a Sqaqqq ) to the a: 
hence yata cannot be the cause of the world. Ramanuja rightly points out 
that in this Adhikarana, it is only the interpretation of the Sruti passages 
with which the Sttrakara is concerned; the question whether the @y can 
be ffean from the apm is dealt with in II-1-4, logically. As regards the 
Plrvapaksin’s view that a regular inference is intended here, the reply is— 
No 3g or logical mark is specifically given here, the zsj-q is also not backed by 
any statement of the zqnq; the esq is merely given to show how it is not 
impossible to understand the vwafqaaqa aafaasre, even though no = fy is forth- 
coming, that is all. 

[118] The Purvapaksin argues that the expression égiq can be 
understood figuratively, like the expressions aqH tata etc. Popularly also 
in expressions like ‘the paddy crops are waiting for rain’, a 3qamqq is 
attributed to the qqaq entities. The answer is—zafq cannot be used figuratively 
as the aq is actually designated as apa by the Sruti itself. apaqis definitely 
34a, and the a@4qq sarq can never be called aaa. 

[119] The Sruti explicitly says that salvation is nothing but 
merging into the Sat after the fall of the body. If Pradhana were the Sat, 
salvation would mean, being merged into an sqqq—which is quite absurd. 


al 
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[120] If Sat was intended to mean Pradhana, the Sruti would have 
hastened to add that one desirous of salvation should keep the aq at arm’s 
length—this the Sruti has not done. Hence Sat can only be Brahman, 


[121] The ‘wemaa aafaraq’ sfagr would be meaningless if 
Pradhana were the cause of the world. aq includes both 3aq and Haqa; how 
can qq be the am of agaa? By the knowledge of the adaqy yaa, the 
knowledge of jaq is impossible. 


[122] The Sruti points out that the 3aq-siq merges into the Sat in 
the state of deep sleep, and the yyq siiq is described as being closely associated 
with the mg-sinqa. This is impossible if aq meant Pradhana. Sat can only 
mean therefore the Highest Brahman, the Purusottama. 


The 3f4ar is Tanka whom Ramanuja quotes occasionally in his Bhasya. 


[123] Inallthe Sruti passages dealing with the creation, the anaq, 
waay is spoken of as the cause. wiq means 93TH. 


[124] Inscores of Sruti passages, adga, adatmara, ata, waar 
etc., are described as the attributes of aq, Ifthe Pirvapaksin believes in the 
Sruti, he must be prepared to admit all such attributes, not only some which 
could be somehow or other associated with Pradhana; no recourse to 


sada would help him. 


There is practically no controversy about the interpretation of this 
Adhikarana, The expression agezq however calls for some comment ; BAL 
means ‘what is not substantiated by the Sruti (qez)’, hence Pradhana 
is declared by Ramanuja to be adanat (known from inference). The 
Kathaka, however, describes Brahman as ageqyeaq (3-15); hence probably 
the Sankhya is tempted to see there a reference to the Pradhana itself, as the 
Pradhana is without any Gunas ( Ramanuja explains ee as void of the 
ordinary Gunas in his commentary on Brahmasitra I. 2-2). sadaaeqy could 
also mean —‘ Brahman is not aqaz ( without any qualities ) as Sem is associated 
with it." But thisis entirely against the whole tenor of the Adhikarana. 
The Stitrakara purposely has perhaps used this vague expression. 


[125] The Anandamayddhikarana comprises eight Sttras ( 13-20). 
It is a controversial topic. Sankara gives two interpretations, the second of 
which is warmly criticised by Ramanuja at length, 


The topic dealt with is — What is referred to by Anandamaya in the 
Taittiriya; does Anandamaya mean the inmost Atmanor the Paramatman ? 
The Siddhanta is that Anandamaya refers to the Paramatman. 
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The Taittiriya describes the Anandamaya Kosa (sheath ) as the inmost 
Kosa—thus 


yay: ©) 


a amr, 2) 


ming: 
A a Each succeeding 
TasTt AG: ( Kosa is described 


wTesHa ts) ag TAG Ua MA STAT 
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and the section at the end states aq q=a gfas7. The Pirvapaksin’s view is as 
follows :— 


[126] The series of Kosas ends at the Anandamaya; nothing is 
mentioned as being inside it. In expressions like diqa, araqat the Jiva and 
Atman are found used in case-co-ordination. Jivais but Brahman with the 
afaq, hence ganqigat ais can also be attributed to Jiva. So apaequy is just 
Jiva bereft of Avidya and Acit, that is, Brahman itself which was introduced 
at the beginning with anfaaaiia qa. 


( anaraeny — the maxim of the moon being pointed out, after having 
first pointed out bigger objects, the trees and the branches asthe reference- 
points. So here the inmost Atman is described after first having described 
the outer sheaths aaqaqq, smay etc. It is the same as aerqdiextaaeg ) 


[127] The expression aq q=3 sitet does not show that Brahman is 
different from saqeqay, as it is not definitely statedso by the Sruti as 
UGA SHAT SAAT AT. Just as Jiva is described as having different 
limbs, bead, etc., Brahman is described as having different limbs fig, de, sae, 
etc. But Brahman is always qaugeq. 


The relevant extracts from the Taittiri;a are given below for the proper 
understanding of the whole question :— 


a saan wl deaegar — asl aad ge Tea TaeAT ae 
arent: aya: | area: | avai: 1 ater aera: gat gear stam: 
ATHAMASAL | TAFT: 1A aT Ce Guasataay: | aedaaa Pe: 1 ary et: set: 1 atq- 
HAC: TH: | TTT 1 28 Ges AfeST | Tac -wtST Hale | SATS AAT: TTA... 
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ACHE] CACHPAAAAIL | AEMSEIT ATT STAT: bo ae aT a gear care 
neq om wa PIR: LoTR af: Ge) AIT Sa: Te ATTA ATCAT | oft gue 
SPAT 1 ASAT Wa AIT ATCA 1 a: TAT I 

GEATET TORCH | AEMSEAL STCAT ARTA: | at ae aT wy gaa 
wae’ qeq Fata Pe: | ee TP: Tet: | ATA, Sa Tet | BTSA AAT | AeTarhaea: 
qos after | daca ater waft | gat arat fradea | sore Aaa El araeg Aa fags | 
a AR Se NGS Ta AR HICAT Pat Tae | 

TEA] WAeHIradtaa | aeatseat oieat Paraqg: 1 ag Gla aT as 
gerd wa caer aka Bre et eRe: ca aeage: ga: aM aeaT ae: oe 
after t azeag atet wait fat at aati zai agqdsft ai fam ear aq i za 
sasquraa u Bar aa A321 ceaesa sass 1...ceg wa AR MCAT | a: Tees | 

ACAI waeaTBaaaary | seMNSeaT AAT, AAReAa: | Ag Gla at wg 
gerra wa tet aeq fata Pre: 1 aay afer: cet: | MAE SA: Tet: | STE SEAT | 
gee STAT 1 ceca stat Wala | wea a wate | etaqaeia 34 Sa afer wef Bee 1 
acta vat FAS. 0 TST Wa MNT ATCA | a: Tees | 

aa, aaeaea atatar aafr— 

yay careargqareaas: | ast afest afeg: | aay gfedt aat faaeq qui 
CUAL | Cal AT Aes: | 

a F Tt AM Ara: A Cat Ageeqa Maas: | stacy AraTAAeT | 

a F Ti Aaeesafoaraes: | a vat Vquesatoraraea: | atfpreg aTETASaET | 

4 3 at araginamea: | a ce: float festectarrareg: 1 a fara 
ATHTASAET | 

a 2 ag figot Rewteetararataret: 1a Ge aa AaaTatare: 1 stag 
APETHRAET | 

a A qaarsasat SarataesT: | TH: SHAT RaraaTaes: | | aa Baqa- 
aes | ater arataeaea | 

a @ ad sacaat Saravaraea: | a wat arataaca: | stared areraaedes | 

a & ad Saag: 1 a HE sexemaKs: | Aer ararAEaeT | 

@ 4 qafteseqraer: 1 @ wat azedacraea: 1 Spread areragae7 | 

& Ft aq seeTaUAegT: 1 TH: TTTaCAKes: | AeT aTeTTEdeT | 

@ F Ma caTacea: | aT wal Re ataes: | MBCA aparAZdeT | 
Thus if ATS9—HTAFa: 1s taken as the unit, 


AAPA —-aAes: — 100 Aay-eHF%s 
Sq - BAe: — 1002 Ls 100 x 100 
Prtaate dara: — 1003 . 100 x 100 x 100 


AMAA AAT: — 1004 
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aed —Alaez: — 1005 alay—sraezs 
4—Hlaez: aa 1008 ” 
eR-MTARE: — 1007 . 
ageqi ares: —~ 1008 * 
Ta —Haez: — 100° . 
BAI: STAee: — 199P : 


In the Brhadaranyaka qzparz is only 100° arqy-aiaez (the student should 
read in this connection the article by R, D. Karmarkar, published in B.O.R.I. 
Vol. XXVIII. Pp. 281-288 ). 
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The Purvapaksin further argues— 

[128] The Sruti passage aqaq 4 wala, sae az 347, etc., shows that 
asa and angi mean saree and arqqary; such a statement is not found 
in the case of gq and agi of the srarqayy, so qajq is different from ararqay. 
If we look carefully into the statement of the Sruti, we find that gid, ye: etc., 
are also called g=g and fag and those statements are followed by apaiz oar: 
yayeq etc., thus showing that gfyqt etc., do not point out to q=eg only, but to 
the aaqayey etc. So, qaaq etc., do not point out to any q=g other than ajaraqa- 
It is just a figurative description. You cannot say that Brahman has no aqqas, 
for in that case Brahman cannot be yeg either. So syaszqq simply means 
staez itself and y-qmreqq_can very well be z.q-zqq. 

[129] The Siddhanta is that s,qerqq is the qrarqa— 

(1) The sazz of Brahman is described as most extensive repeatedly 
in the Sruti, Such an aaeq cannot be attributed to Jiva. 


(2) wsrarqqy is inside, and therefore different from the fasrqqqy meaning 
fia possessed of fagia or gig. An entity which is constituted of faq must 
obviously be different from faata. (It is true grimy has to be taken to mean 
gin only, for the usual sense of gq—constituted of —is impossible there. But 
faaraaqgq can be explained in the normal way ). The Sruti uses the expression 
fagit aa a@i—this is to be explained as follows—Often a 44 denotes the ai¥q: 
fagia, a aq, can refer to one possessed of faq; or faarq can be taken in the sense 
of an agent asthe Lyut termination has more than one sense; or just as arqq 
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means a-zqaia, so fagra means faarareifa, that is, the afiq who is aq. Hence the 
division fia aaa aq met with in the Sruti means really Waa and erqaa. In 
certain recensions faqrq is used in place of yxaq. So fagra means fagrg, Just as 


in the Sruti itself aq means sarqay. The Stitrakara himself in Yesqqdana 
(I. 1-18 ) explicitly shows that Jiva is different from the Paramatman. 


(3) (P. 271) The objector:—If Jiva is different from the Paramatman, 
how can the qaaftisug in sfiaa, anagar and avqqiq be explained ? So it is 
better to hold that ofiq is the arareaz. 


The Siddhantin:—The Sruti tells us that the wonderful world was 
created by the Highest, from mere qqvq. Jivais jaa and can have qaeq, but 
how can Jiva even in the pure state, create sucha world? Actually, the 
Sitrakara would tell us in Adhyaya IV, that tha Released soul has no jurisdic- 
tion over the creation of the world. How canthe miserable, despicable Jiva 
be equated with Brahman, the mine of auspicious qualities? Possibly the 
objector might say that one of the twois Mithya. Weask him the question, 
which one is Mithya—the 2q¢jazq, or being the mine of auspicious qualities 
in the case of Brahman? Now (to start with ) ?qqaeq is obviously due to 
Brahman being the resort of Avidya; and being the resort of Avidya, and 
being the mine of auspicious qualities are quite inconsistent. 

The objector:— That is why I say that the fqdazq is fReqq. 

The Siddhantin:—This does not help your position at all, You hold that 
the Sastra aims at driving away the faeqr faqarq which is not the gawd, but this 
cannot be there in the face of the uniform auspicious nature of Brahman. 

(P.273) The objector:—I admit that this is an impossible position 
But in view of the Sruti statement qrquia and usfagaa aaa, Brahman and 
Jiva have got to be regarded as identical and to regard Brahman as the resort 
of Avidya appears to show the only way out of the difficulty. 

The Siddhantin :—It is wrong totake to an illogical position even to 
make the Sruti passages consistent, Ifyou hold that aqaeq is real and qeqi- 
gataa is false, you make your position more absurd, If the Sastra, out to 
destroy all aq due to @g¢azq, were to tell us that ?adarq is real and ¢eqmizaaa 
is just illusion, then the less we look to the Sastra for guidance, the better 
for all of us! 

The objector :— I now say that Brahman is fafgajgq and f§-arq only, and 
everything else — ofiqu, quae, AIH, amare etc., is false. 

The Siddhantin :—This would make your position most absurd. What 
about the vafagtda aalaaraq ? If everything else is false, there is no ardeq left ! 


Lf the aafasra is yariaya, like the vafagra. then only it can be known. Surely, 
by knowing the real affaq, you cannot know the unreal qaq ! 


[130] The objector:— You are deliberately misunderstanding me. 
Uae Faas means simply-Brahman is fafqzq, and so everything else is 
known as aaqe. 
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The Siddhantin :—In that case, you forget the Sruti expression }arg4 94 
val, where the spyqis known ( An qe thing cannot be known). Secondly 
the ats esrq—by knowing the afque, ( whichisa aigeit ) you Know all yuqq— 
would be meaningless, 


The objector :—But even there, I hold that the gizanis known as aaa. 


The Siddhantin :—But this apgerq of the far prior to the realisation of 
araqafa, is nowhere proved by any means of proof; on the contrary, the qarfk- 
zd is given by the Sruti as well-known in the world (this would be dealt 
with in detail in II-1-15). Besides, the Sastra refers to the manifold 
activities, as also the hundreds of attributes of Brahman. To talk of Brahman 
being fafaarq is therefore nothing less than the raving of a madman. @ in 
araara denotes aataiesiiq. To say thatit is the same as Brahman, would 
mean that the primary sense is given up. Similarly in the case of Brahman, if 
the Avidya were to screen Brahman, Brahman itself would be no more ! Thus 
both aq and @ would lose their primary sense, and we will have to take 
recourse to Indication, which isa great fault. (Ramanuja has stated before 
P. 36, Para 22, waftengarsaaeaaneaiatt faa a, gear asi ar aciader- 
jneaq wean a gigry. The Siddhantin’s contention is that in the case of araqia, 


the aay is not f4{%q, and so understanding both aq and <4 as waits would be 
a fault ). 


[131] The objector :--There is no samgag in my explanation; for, 
according to my view, in aram@, the ara, aeqaryza is definitely ascertained; 
the faaiqaiqg being impossible is to be rejected. Thus in the familiar instance, 
qieq, sere (where the two words are in qmamiareq) there is feaq, 
Foals and wuyexqayuig being not required. Here, no qeq is particularised 
by the form of meq ( which is a gm) by the word gqu. ( This procedure would 
involve a quay relation between gaqeaia and %q-am, but nobody recognises a 
waaig relation between arf and WT; Gaay exists between aie and eq, and 
between afqand qq). Similarly in dsq Saeq:, as Zqzq connected wich the 
past time anda distant region cannot be equated with %qzq connected with the 
present time and the near region, only aeqeqetsy is ascertained. It is true 
that the word dfs uttered alone refersto aizaiaep, but in apaitypeas, there 
is no fagqett for that; only the gyraigy is propounded, but that does not mean 
that sem is resorted to, 


( P.278 ) The Siddhantin:—Allyour special pleading is not convincing, 
When one is asked to bring a blue lotus, a lotus particularised by blue-ness is 
brought, rot only lotus-ness ; similarly in the Vedanta passages also Brahman 
as patticularised by the different qualifying attributes, must be understood, 
when there is no inherent impossibility of different attributes existing in one 
entity; as for instance, in the expressions tqeq: zal PE wilecta: etc,, we 
understand %qeq as possessing all those attributes, but in expressions like ajaicta:, 
as iq and ain cannot exist together, one of the expressions has to 
be understood in a figurative sense; such is not the case with afeqeqea, where 
dieaq and ucqeey can exist together. 
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[132] The objector:—My contention is as follows—A araritaaey 
involves more than one entity or word. Just as qa 1s different from 
wz, an entity characterised by one fasiqm 1s bound to be different from one 
characterised by another faayqm. Therefore though the words are put inthe 
same case, they can denote tq only after propounding the nature of the 
entity through the faaiqns. 


The Siddhaatin:—The abov2 procedure 1s valid only when the different 
‘qqs cannot be thought of together in one and the same entity. In afequer, 
afezq etc., there is no faaiq between the ays; on the contrary, the expressions do 
tell us of the entity as possessed of the qys. Otherwise, there is no point in 
having more than one word to describe an entity, if only wqequiy is aimed at; 
one word could easily do that ; .f another werd is needed, that means that the 
zaeq is aferq. In aisy Razeq-, which is the basis of recognition, the sagqda-uiatia 
is easiiy removed by understanding the efwaz. That shows that aq afeneyq 
as a rule denotes way as particularised by one or more fagiqns. Jaimini also 
endorses this view, when he tells us that the object isone when sfq and gm 
are known to refer to one and the same action. 


[133] The objector:—I understand the injunctive passage aenrqt, 
UHI Wal ara BMG as under:—I agree, sym denotes the reddish colour 
right up to the substance (cow ), asa Guna is only a mode of the substance 
still the red colour cannot as a rule be connected with the wart ( one~-year- 
old cow ). You cannot have two sentences out of the passage —he purchases 
(Soma) by the one-year-old cow; and he purchases by the reddish colour—So 
sang| ust mean reddish colour, inclusive of the whole object enjoined ( the 
feminine gender connotes all prescribed substances). So, the reddish colour 
cannot be connected as a rule with the one-year-old. 


The Siddhantin :—agnar ( denoting the zeq particularised by the reddish 
colour ) and wHzrgq-gr ( denoting the gay ) being put in the same case, point out 
to syara; the word agua also points out the faquiqaeaa ( between am and 
zy) and both these can be connected with the HITeTHHA without any conflict, 
The connection with sqmqq_ of uxarqdi is understood from the amy, but not 
the connection with the reddish colour; thus no question of amppgy can arise. 
wera denotes srefirafaersgeq and wharf denotes veagdiarg, so that araranraeeer 
means faarsaeqgzq which is known from different words. Thus 7m: gat uafa is 
one a7, because it gives the ysiq—the cloth is there, the connection with 
the red colour is known from the word xq itself. So arrears points out to 
AAAI SS-TH. TIS WANA, Area Faq—here therellis no difficulty in under- 
standing simultaneously one fear denoted by many FILES. 

[134] Astothe contention of the objector, that where the geq is 
actually mentioned, the ange: should point out only to w,— sear should only 
point out to the reddish colour—, our reply is, this is nowhere the experience. 
"2 BH —here we understand a piece of cloth characterised by whiteness, not 
merely whiteness; qaeq yx:—here ysq meansthe white colour, but that ison 
account of the fact that yey and ym: are not in the same case, not because qa 
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is also mentioned separately, as is clear from the expression qaeqy yet HIT:, where 
some zeq particularised by the ay is known. 


It is now pointed out ( P. 283 aya: ye ...tqq) how the qaifaz's 
contentions are invalid. His first contention is—the my is confined to 
wazqat and so the reddish colour has no connection with the sqj%y. The 
answer is, there is no conflict here as the zay is the apyq of the qm. Another 
contention—The faeaqy becomes possible through the sense only; but this is 
not proper, as the Siddhanta is that the reddish colour is connected 
with the zy actually denoted, as zqand yy both cannot be the sqarya 
independently. As far asthe Siddhantin is concerned, the reddish colour 
points out right up to the zy. So, thereis no need to wait for the sense. 
Whatis suqinthe Putrvapaksin’s view is saiq wea: freq ( There is 
some confusion here due to the involved construction. Some take aera to 
refer to the qauiaa,'s ugieq: but that does not make the sense clearer ). 


Therefore in a ararenfrRwy passage, identity is to be understood without 
discarding the fsiqms. In aeqata, ararmitracaq can be thought of only by one 
who regards sq as different from the Paramatman (not by one who holds 
that only Brahman exists). The argument that ifthe Jiva (denoted by 4) 
is different from the Paramatman, and if the fafgsry is to be entertained, the 
Paramatman would be contaminated by the sfrqaiqs,—this also is invalid. For 
<q denotes in reality the Paramatman, the inner Controller himself, as is clear 
from the proper scrutiny of the passage ag wm etc., where we learn that the 
Highest Brahman itself brought into being name and form, inthe creation, 
from its own apy. oad, araqat is equal to aia am Caapm) and shows that fq 
is qairape. 2¢ 44...45 caantad likewise shows that the entire Fqamadqaqeq denotes 
the Paramatman, who isthe Atman of both 3aq and a qaqa that are his aa. 
So, all words denoting sf4q denote in the ultimate analysis sqqaativeatanat: 
words denoting qq denote the qaqa. Baa and aqaaq are but the gaz of 
the Paramatman, and it is right that yx1¢ should ultimately refer to the yanfita. 


( P. 287 ]—The objector now points out that the qraratyzezry apparently 
is proper in the case of afazezs and quares—as for instance, que: (sR) Th: 
( srfaarez ); but where one zeq (a9) is the sax of another zeq (geyq), then the 
form afizy ( the aasfiq qq) is used. How is this ? The answer is—qrmranaangq 
implies close association, and that does not depend upon only one word 
( whether it is a apfasez, queeg or zeq ), for these words independently are 
antagonistic to one another. Where the objects denoted by the words are 
incapable of existing independently ( 3: y2:, here the white colour cannot exist 
apart from the white cloth ), the am=afay denotes the entity as particula- 
tised; where (as in the case of aug and gxq) the two objects can exist 
independently, the waaty-reaaq (ge) is used and we speak of a aftsq; so finally 
wg, @ etc. denote the qamaqa, and the qmmiceey in aqand 4 in arquiz is 
perfectly reasonable ( both referring to the qwarmea, though possessed of 
different attributes ). 


All this shows that the Paramatman is different from Jiva. 
7s 
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[135] The Ptrvapaksin—epa-caq is described here as mit aie 
( who can only be sq, being connected with the body ) ; so sazgaq can not be 
different from Jiva, 


The Siddhantin—The expression ag amar is used in the Section 
concerned, in connection with all the atgs, and means Paramatman only. The 
Subala-Sruti also speaks of all qeqs, gfyfi, etc., as the aix of the Paramatman., 
The Vedanta-Sastra is called arnfrane, because aig means Paramatman (#4 ut 
WENRSe ATT We TH ). 

[136] The Purvapaksin—ayaszqq cannot be other than siq, because 
aq, according to Panini, means fyzm (Paramatman cannot be a faa). 
Though aq is also used in the sense of srqq, that meaning does not suit here. 
The series of the atqs starts with saqqq which can only mean * constituted of 
Anna, that is, a fax of Anna’, sothe same sense must be resorted to in the 
case of the subsequent ay series. Even if yryqyis taken to be the sense, 
arranay would mean ‘full ofa lot of bliss’, which certainly implies some 
misery—may bea very small portion—which can not exist in the Paramatman. 
In popular parlance also (e.g. quinat ag:, Hartt wet) ay Is used very frequently 
in the sense of ffarz. In the case of va, his darfeareat is the faa and so, 
wraezag is Jiva. 

(P. 202) The Siddhantin—We agree that qq means both fap and 
srqq. But what sense suits a particular expression would depend upon 
propriety, impossibility, other means of proof etc, and common sense 
generally: and not upon statistical frequency. Thus— 

avaqu—Here aq means faa; this is agreed to by all. 

srem— Here the sense fanz is impossible, and so common sense tells us 

that the sense should be smaftaat; stay means functioning 
with the five—sim, sq etc., just as qany: Fy: Means * Sacrifice 
abounding in food. ’ 

Now, if qq could have the sense of main respect of simaq { consistency 
about the sense ffm is sacrificed here already ), what harm is there if ea-qnq 
theans aaequgt ? araresqeq cannot imply the existence of some misery, which 
is to be ascertained by another means of proof. (A word should not be 
burdened with more than one sense). The daifearaeat is not the faarz of aa 


who is graraqceaeaey. In the dares the ara and arare of sffq become contracted 
on account of his Karman. That is all. 


[137] apacqqis not Jiva who is aezfiaey; the eraser, the Para- 


matman, as stated in the Sruti, must be different from Jiva whom he makes 
full of delight. 


L138] The expression in the Sruti, describing Brahman as acy sraqnaed 
and as yr by the Jiva, shows that Jiva is different from aaeqqq ( Brahman), 
for meq and yrqq must be different. 


[139] The objector says that qaj qrqqard can be understood to refer 
to gexqeq in the state of release, of the Jiva himself. The answer is (P, 295) 
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—that is inappropriate. For, after all, Jiva cannot be said to be jaqyq fully; he 
is saqfaq in the aaqizesn; such a truncated fqfeq cannot be ascribed to 
Brahman ( The Advaitin’s view that Brahman is faffaq is wrong. It cannot 
explain why the attributes ascribed to Brahman, fqqarq, aurerona, araeteara 
etc., should have been mentioned by the Sruti at all), 


[140] The Sruti definitely mentions ymreay as different from aanq 
etc, This Stitra Szeqyzarq is generally held to go against the Advaita view, 


The Advaitin can easily explain it away by saying that it refers to EAS RTAEAT 
and not to srpaefs. 


[141] The araezaq can create from his own desire (ais¢maa), he 
Tequires no material like the safq of the Sahkhyas,to work upon (aur is 
taken in the sense of yaf§ or the ajaaq material, It might mean ‘inference ' 
also), Jiva cannot manage this. So arasqea is different from Jiva. 


{142} The Sruti says that Jiva becomes one full of Ananda, and has 
his aaqezqpt from the staequy. How can A who secures something from B, be 
the same asB? The Sruti sometimes uses the expression sare, and not 
sna-quy, but that need not cause any worry; for fagr also is usedin place of 
faaraay. Actually all—sa, om, aaq, fagia are spoken of as Brahman by 
the Sruti; so sazzalso refers to Brahman only. Thus easay is different 
from Jiva, Pradhana etc. 

There is not much of a difference of opinion about the interpretation 
of the Siitras in this Adhikarana, Sutra 18, sara ataqratéer admits of some 
different interpretations. Madhva takes ayqata to mean inference, and says 
that inference, being just a subjective matter, need not be given any 
importance. Sankara (also Vallabha ) understands Prakrti by aqara. This is 
objected to by some, on the ground that the Sankhya doctrine had already 
been refuted in the last Adhikarana. Sankara is aware of this and says 
Rs wad GEaed saRgagaate sve gems atararqswar. 
Ramanuja’s interpretation—The Paramatman does not stand in need of any 


Acetana material like Prakrti, as he can create any thing by his will alone— 
is certainly better. 


Beginning with Sttra 12, the remaining part of the Pada of the First 
Adhyaya concerns itself with the discussion of particular expressions in the 
Sruti-passages, which admit of more than one possible interpretation, in 
order to show that the expressions refer only tothe Highest Brahman; thus 
aaraaa (GARARLOT SeETL), sea: CouHTery or Bead, eager); sm ( qr 
or simzaqat), satfa: (aara_or anfzene ); sm (maa or ary, eae, sa). This 
would show that the discussion is not about the choice between agqand sfq 
only, as is understood by some, but one between aay and the entities that 
could be sareq (thatis, between faerie sam, and amfun aaa). Hence 
Sankara is perfectly justified in the introductory observations made on this 
Adhikarana—fet @ aaramad | arenas aged a aarrtaaaian 
TAMAS AAMT BIT aaseaN: Aa STARING)... Ua BaaaRTeaEATTY- 
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finginkwaasaA aaa cone Aaa a afasatataaa Perce 
aah i... Waa aatletiaadad Petraes droga gaa a Aaraqaieeaa ata 
qed WI AAT AAT | Sutras 16,17, 19 refer to the Jiva as different from 
Brahman, but as Sankara has always maintained that Brahman is two-fold, 
dmnfira (sfiq etc. ), and ffgants, the Advaita doctrine isin no way affected by 
that. Sankara is, however, obviously uneasy about the interpretation of this 
Adhikarana, especially because the highest is called wjazqgaq and not ara. 


Actually there is hardly any sana of the Anandamaya and Sankara does not 
like the qq termination to be taken in the sense of grqq. So, taking advantage 


of the expression aaj q=3 sfagr, which comes at the end of the Section, Sankara 
very cleverly says that the matter under consideration is,—whether Brahman 
has Anandamaya as its ‘ Avayava’ or is independent of it, and suggests the 
interpretation of the Siitras accordingly. All this savours of special pleading 


andonly shows that Sankara 1s more interested in explaining the Sruti 
passages than the Stitras. 


Ramanuja in his commentary on this Adhikarana launches a spirited 
attack on the fafaiq Brahman of the Advaitins and treats elaborately of the 
aiaraeag relation between qq and @ in arqafy. He does not cover any new 
ground, but merely elaborates what has been already stated in his comments 
onI.1.1, Thusthe old arguments that Brahman cannot be the resort of 
Avidyd, for, in that case Brahman being screened by Avidya would itself be 
ho more, as its nature quater is endangered thereby, and that qm 
must Mean wary as particularised by the different atrributes—these are again 
vigorously put forth. In order to strengthen his position, Ramanuja discusses 
AWA, THN Aa sia in the light of Jaimini’s criteria, and shows that 
there is no amraz here, if the expression is taken to mean that the Soma is 
to be purchased by a one-year-old cow of reddish colour, Ramanuja’s arguments 
are certainly convincing enough, but they do not affect the w#q doctrine. 
According to the later Advaitins, arqufa is a case of what is called agaaesern 
—aa and -q are identical, because q gives up the fafirs sense and only means 
aaey like aq. Ramanuja naively asks—How can aafagia be there by velaara 
Or Hyq Ye waa be justified—if there is only us Brahman without any faaigs ? 
The answer is—agiaata is walaara itselfand the sq yafy does not mean the 
hearing of something else. Ramanuja’s solution of the problem is that yaruan- 
ar should be admitted and that both 3qq and aaa elements form the body of 
the Paramatman, the Purusottama. Sttral6is read as..qarqq by Vallabha 
and...qfteda wtgq by Srikara. Sttra 19—arqrq aquaria is interpreted as 
BINAITTA:, aeisqaracqadaaraged « fasdiad: (aga), faedt feavaaiag 
Md, AGA, Tareigzay...aTeia ( araiAes ). 

[ 143] Adhikarana 7 contains two Sttras (21-22). The discussion 
centres on what is meant by arquitel wag: ges: and aquaitt ges:, referred 
to in the Chandogya, The Purvapaksin argues that the expressions refer to 


some extraordinary Jiva having a lot of yuq to his credit, as his connection with 
the body is also mentioned. 
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[ 144-45 ] The answer is that it is the Paramatman (qa, according 
to stax) who is meant; for qualities like aqzqqaq can only belong to the 
Paramatman whose body is not #aqzq ( as is the case with the ordinary J ivas ) 
but created out of his own qaq and so agra. 


[145A] Sttra 22—yzeqqearq points out that the Sruti distinguishes 
clearly the Jiva from the Paramatman ( The Advaitin cannot object to this: 
for, according to him the arufaeta is different from the faemueaia ). 


[145 B] The questionis what is meant by the well-known words 


warm etc., in the various Sruti passages. Do they mean Paramatman or 
different entities literally understood as such ? 


[146] The Ptrvapaksin argues that the word arepq means the well- 
known great element arm. ( sera can mean apa etymologically ancaitd, aft, 
because ar@qat is all-pervading ) and so other characteristics like Zam etc., 
should be understood figuratively. arm is said to be a #14; that only means 
that the eyargqeat of apr is the ary and its qeniaer is the een. 


(P.312) The answer is—Qualities like Afmeanenma, wenssaEd 
etc,, can refer to the Paramatman only. Simply because a word is commonly 
known to mean something, that is no valid argument to ascertain its real 
import, that has to be proved by other means of proof. Brahman can also be 
called appt etymologically ( ans, stamera, af); so, arerr refers to the 
Paramatman only. 


The eighth Adhikarana contains only one Sutra. According to fagrafty, 
tbe faTaaeT is—y uy weagey starr, and feels, 4 ad dane:...searsa agra 
eoearaila 1 


[147] Adhikarana 9 contains only one Siitra; the fayqarpy is from the 
Chandogya, eat ar 2aata sm gfe... The Siddhanta is—Though the word om is 
well-knownin the sense of life-breath on which depend the stability and 
activity of the entire yaaa, sm must refer to Brahman alone ( ymaia aaiitr 
qatfa ) which can be the yarqiw, and is Possessed of omniscience, qaqa 
etc. Madhva says feta srm:, aa wa, aa & oatiiag...974, centy algetea. faaratiny 
refers to 421 aq fq a Bla...as the fAyqnaq and explains faAiq as Gtanesra- 
Sud: 

[148] Adhikarana 10 contains four Stitras ( 25-28). The faqaaey 
is—qzq: WO at saiaaicqy from the Chandogya, ( Here for gysqqrnag read gpqua- 
eqqqag. Like quai, saaraqda means—High and low ). According to Madhva, it 
is fy @mt azar ( explained as fruta sath: | auietat acnfarar! ) 

The Purvapaksin says the word sifaq means the well-known arfgat 
etc., here is no qaraisy (characteristic ) mentioned and the =pfaq is actually 
identified with the digestive fire. 


The answer is that in the previous passages the quaqgeg is definitely 
connected with a, and the identification of sqjfq with the digestive fire, as 


described in the ‘Gita, shows that it is qwygearaa. 
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[149] The Pirvapaksin argues—The previous passage refers to the 
Gayatri metre and not to the qagqey. 


The answer is—Gayatri does mot mean the metre so called, because 
that cannot be aqzax 4 40The passage enjoins the contemplation of Brahman 
itself as Gayatri Brahman is ageqe ( one foot—all creatures, and three feet in 
the sky ); Gayatri ( usually f747 ) 1s sometimes seen to be agrqzy also, hence 
the identification. Similarly the Vira} metre (10 syllables in a quarter ) is 
identined with the ten—wind, fire, the sun, the moon, water (afte¢qq), breath, 
speech, aye, ear, and mind | sparq ) in the gaitiqen, arg and sm being the aaiis 
(absorbers). 


[150] The word Gayatri means Brahman, because it is described as 
having 44, gaat, adiq and ezz as the four feet. 

The objector points out that in the previous passage szifaq 1s described 
as being ‘m the heaven’; in the present passage it is said to be ‘ beyond 
heaven’; thus the references are different. The answer is— But there is 
definitely sqequrq@aq and there is no difficulty in recognising the same entity in 
both places, just as the popular expressions za zja: and gama wa: 
practically mean the same thing. 


(151] Adhikarana 11 contains four Sutras (29-32 ). 


Stitra 29 — The fayaqiay is srmsita saat etc., uttered by Indra in the 
Pratardana episode in the Kausitaki. aq refers to a ar wat: aie feanfeqara and 
remarks ararid aro feta, a Sar: srea:, sereqgara. Indra asked Pratardana to 
worship him who was sm and sarqaq. The Pirvapaksin maintains that here 
at any rate Indra who is so well-known is the Prana and Atman. The answer 
is that the reference is to the Paramatman as the expression aaaisausad: 
shows. Indra is not #av, aq etc. 


[152] Though Indra says arqureea, that does not mean that heis the 


Paramatman; the wrtger is due to aay darqagea or WaARATaTUdaed. 
aalaiaad, Tasdaaa, saa etc., referred toin the Upanisad can belong only 
to the Paramatman. Bhaskara takes seqraqdary to Means amaia, safe aqua: Gaew. 


[153] Indra’s reference to himself in aryqeea is quite correct from the 
Sastric point of view, like Vamdeva’s statement ag aqcad qaa—for everything 
is Brahman. an@ezur is variously explained as under— 

aed WAG, KATIT Tarra ( TET) 

aaa, Sa Raa ( Tags ) 

i Uh... BA seme aay ( fazara ) 

aay, ada (a7) 

aaa Sigaeran-..zerigeraeean ( sftaos and waz ) 

arqrataniearataarnies ( faaratigy ). 

It would be séen that the Advaitin can convincingly establish his Advaita 


by referring to the qa (war) e—ad ag is the ares; aelhezearauead is 
the aqragiite ( drat ) ag. 
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[154] According to Ramanuja, the reference to Brahman, the 
object of worship, by words denoting Jiva and Acit, is for the purpose of 
propounding the three-fold worship by resorting to Agatiaaaq (asin aj 
Sada Aa), -Aagatiag and dimintvacma, sataraq. Sankara gives two 
interpretations :—( 1) If the objector says that Brahman is propounded here, 
then there would be a three-fold sqaq—siamraa, qeqmitaad and agar. But 
this is not correct, for #éfqraa is the only fgay-aqaaq (2) Even in AMAIS, 
the characteristics of fq and yeqam are not impossible to think of; a three- 
fold agiqaa—sarraada, sgrqau and aq; can be propounded. So long as ullti- 
mately it is qaqa that is understood to be the gana, no harm is done. 


This Quarter (1.1) deals with expressions and passages where ezagiiexs 


could be found according to Sankara. Ramanuja says that it propounds 
Brahman ( gegrenp ater) as Fare. 


I-2 


This Quarter contains six Adhikaranas and thirty-three Sitras. 
[155] Ramanuja here summarises in an admirable manner what has 
been expounded in the first Quarter, He uses as many as nine different 


expressions mage, ena, Aqq, SUMaa, Baedhs, sta, Bartels, anfagae 
and aaaig to convey the sense —It is expounded or we expound. In the last 
Quarter was pointed out— 


(1) The Highest Brahman is the sole cause of Bliss and the creator 


in sport of the whole world, (I-1-2) 
(2) Brabman is apanatm. CI-L3 ) 
(3) All Vedanta passages agree in referring to such pe 1) 
(4) The cause of the world is the aq Brahman, not Pradhana, as 
gem is predicated of it. (1-1-5) 
(5) Brahman full of unsurpassed bliss is different from Jiva. 
( 1-1-13 ) 
(6) Itis possessed of a natural unique refulgent form. (JI-1-21) 
(7) Ak38a, Prana etc., mean Brahman alone. ( 1-1-23 ) 
(8) Jyotis refers to Brahman. (1-125 ) 


(9) From the Sastric point of view, the yzqqey can be denoted by 
words, a=% etc. 


(156) This second Quarter deals with seqssfiafue passages which are 
likely to be misunderstood as dealing with yara,or Aaarayaata sass. toes feyareys 
are dealt with in the third Quarter, and in the fourth Quarter are discussed 
passages that appear not to support the Vedanta tenets, 


[157] The first Adhikarana contains eight Sttras, the Ryqqiaq is aq 


Gad AW... eG Ga... a my Sila wae: sma yrer ... cage from the 
Chandogya. 
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aq's fqaarey is a qaraartiz: sera; stag understands 2a ... WHATC ... 
rTeaeqq as the passage under discussion. 

Ramanuja alone gives two interpretations of the Sttra way sfaeiseara— 
one relating to the aaiqq: simqgiz: and the other relating to aq witad ag. 
Most Bhasyakaras treat the passage asa whole. In the first interpretation, 
Ramanuja emphasises yf4aiqza, and in the second, a4q (aq referring to both 
qrq and aaa ). 

The Pirvapaksin contends that as qaq and yrmserve as gyRUIS fer the 
Jiva, qanra: etc., can refer only to the Jiva; the Paramatman is without Prana 
and Manas {apt aaa). Brahman mentioned at the beginning cannot be 
the gyeq as the passage aieq sida independently refers to it and cannot have 
any connection with 4 %q saa. So sfiais the qajagq. The concluding expression 
waga@l can be explained as being merely glorificatory ( qara) of the Jiva. 


[158] The answer is— Everywhere in the Upanisads, the Paramatman 
alone is described as qatay etc. Halqgrqq meas fegSa Aaa TIA and spina 
is equal to smeared fagsqed a; se eat: means that the Paramatman’s 3M 
is not dependent upon the mind or the Prana. Or, apnea safia may be taken 
as an injunction to worship the all-pervading Brahman, and 4 mq gaia...refers 
to the same as possessed of aajaae etc. 


[159] Ramdanuja now gives an alternative explanation. The passage 
under discussion 1s a4 @leqé Fel a=Srenala area saedia. The Ptirvapaksin contends 
that Brahman here means yeprqq. The Paramatman cannot be aq ( which 
must include even impure 27 entities ). In some places Brahman is spoken of 
as afaaiq and the swqmaa freed from the gays is Brahman itself. The 
expression qmatq (being merged into, etc.,) can refer to Jiva, as the modi- 
fications are caused by Karman and Avidya. 


[160] The answer is that Brahman is Paramatman as qsjeiq_can refer 
only to the Highest Brahman which produces, sustains and dissolves all 
beings, without any restriction. Brahman alone can be aqiam; the gs 
belonging to the ag ( which is the gmx) cannot exist in Brahman (the 
wit). Brahman is also the aq of the Jiva whois axmfiq. It seems that 
Ramanuja unnecessarily brings the Advaitin as an opponent, merely to have 
a fling at him. 


[161] The contention of the objector that the Jiva also has agate 
is wrong, because the Jivas being different for each body can never be identical, 
Even in the case of the Released Souls, the Jivas have only a restricted power 
(as would be explained by the Sttrakarain Adh. IV ) inasmuch as they have 
nothing to do with the creation etc., of the world. So, the word Brahman must 
refer to the Paramatman alone. 


[162] The attributes mentioned in the Chandogya, aaiqa, ureq etc., 
cannot by any means refer to the inmost Atman. 
aeateq: —possessed of extraordinary lustre- 
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areisrat—(1) The Atman of even Akaéa, the cause of everything, 
(2) what is self-illumining and illumines others. 

=aEAi— whose ¢yq_ is the whole world, or who is responsible for all acts 

wala: —possessed of pure desires. 

aaird: 44q74:—not possessed of gpaq was and args, This isthe meaning of 
WR, EIA etc. 

azaiq:—here the termination is used to show the agent; one who enjoys 

wajzi—-not a prattler; he does not need to advertise his greatness, 

aalazi—not caring for anything, as he has already secured every kind of 
way. 
—These expressions befit only the Paramatman. 

[163]  Jiva is just a glow-worm compared to the Paramatman who is 
like the Sun. Jiva with his association with the body subject to unlimited 
misery, whether free or bound, can never possess the attributes of the 
Paramatman. 

In this Prakarana again, Jiva is said to reach the Brahman (the 
destination ); srq and sig@% must obviously be different. Srikara reads 
eat TeA ae | without the q). 

Further, Brahman is said to be the Atman of the Jiva—wy 2, ata. 
Here @ (Genitive case) refers to Jiva and aq ( Nominative case) to 
Brahman, Similarly in the Satapatha-Brahmana, it is said san, arama 
( locative case ), gay: (gaa; Nominative case). So these zeqfazigs show the 
Jiva (amaze) and Paramatman (gurry ) as different. 

The Gita-passages clearly speak of the arizt as the gqrae and the 
Purusottama as the gqeq. 


[164] The objector says— In wy % eraizaged, etc., the Atman is said 
to reside in the tiny heart, and is also called more subtle than the ajf= or aq 
seed, or sqquig, so the Atman must mean the Jiva; for, the Paramatman is 
aad, waaifa etc. : 

The answer is— wyereaq and aufqeqa_ are mentidned for the sake of 
staat (by the Jiva ) and should not be taken literally. Sankara remarks in 
connection with Sttras 3-6, that the difference between Brahman and Jiva is 
due to the gmfays; Ramanuja’s explanation is that the Paramatman is called aq, 
aaaim: etc., for the sake of Upasana, which means that the eqqgq is’ not real. 
So, ultimately it appears that Samkara and Ramanuja are in the same boat. 
For, if Waa + Saas = sha, then qwaraqis equal to siq—safys ( which is 
exactly Sahkara’s position). The expression qzeq34q is significant ( this would 
be expounded further in our notes on JI-3.29), 


[165] The objector says that if the Paramatman, like the Jiva 


residesin the body, he would be partaking in the happiness and misery 
associated with the body. The answer is— The enjoyment of happiness and 
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misery depends on Karman of the nature of merit and demerit, which is not 
possible in the case of the Paramatman. Sankara and others take 43} to mean 
difference (between the natures of Brahman and Jiva). Ramanuja’s explana- 
tion (334 = saa )ris certainly more pertinent, 


[166] Inthe Kathaka, some one is described as the Eater of Brahma 
and Ksatra, using Death asa condiment. Madhva takes tho fayqaiaqy to be g 
qqaqrsaa adesalaaa, and Vijnanabhiksu refers to the Madhundya (4 oy uae 
a3... val a Faqs ). 


The objector says that the Paramatman can not bethe enjoyer (as was 
proved in the last Adhikarana ); so, obviously Jiva must be the Eater referred 
to. The answer is (P. 346)— Jiva cannot be the eater of all the quay; eating of 
the away, with Mrtyu as the appetiser can only mean the withdrawing of the 
amrat world in his body by the Paramatman. Further, it is clear that the whole 
context refersto the Paramatman alone. The expression = zat qe shows 
gqqaia-q which cannot be referred to the Jiva who is certainly not azaata. 


(P. 347) The objector says — The next passage q@ faaedt etc., refers to 
two entities, possessed of the same nature, as itis usual to group only such 
two together. =q means same; so, one of the two is certainly the Jiva; the 
second one cannot be the Paramatman as he cannot have any aqameda. So, 
the other one must be either af% or gm (both are the gq@ams of the Jiva and 
could be spoken of as Jiva’s companions). And asthe context is the same, 
the Eater also could be Jiva himself. 


[167] The Siddhantin says— The two can only be sfiqand qa. 
If the Purvapaksin be pleased to notice the passages further on, he would find 
that @ e¢z etc., can refer only to the Paramatman, and af witiq quale etc., to 
Jiva alone (Jiva is called a8%—=:f®, af; Jiva exists with sm and enters the 
cave, along with the elements, in various forms). In the circumstances ¥4 
fiaeat must be taken in a popular sense, like the passage gGmt uxafa (where 
wedo not want to suggest that every one holds the umbrella, but a 
respectable number, not even the majority out of the throng, carries an 
umbrella). So, even if Jiva alone is capable of equa, the Paramatman may be 
associated with him. Ramanuja himself feels that this1s none too convincing, 
so adds that = fiazq\ should be explained as involving the yaisagdgraqang: that 
is, Jiva (gaisq) drinks and the Paramatman ( saism ) makes the Jiva drink. 


Sripati reads gersfisrararai instead of gat sfasranaral. 

Sttra 12 — It is clear from the particular actions in the context, such 
as SUA, Waa, serqadae ( sreradt), that the Jiva and Paramatman 
are meant. Sahkara refers to the passage sna U4 aI inthis connection. 
ates says that 4 arad fad... refers to Jiva and aviqufara... to the Paramatman. 
Madhva says— 4: Gggiaraarg...gf 1 aa Sid aaraaisieiea. 


[168] The objector still persists in his view that the whole yam is 
sftaaz, emphasising the doubt in the minds of people as to whether the Jiva 


99 Sri-Bhasya I. 2. 13 f Para 170 


exists or not when he has departed from this life, referred to in the third boon 
asked by Naciketas. 


The Siddhantin says— Naciketas had never any illusion about the fact 
of Jiva persisting after death, and of the Atman being different from the body, 
as is Clear from his offering himself as Daksin@ in the sacrifice, when he found 
that his father was offering only lean, emaciated cows as Daksina, and feared 
that the sacrifice would not yield its full fruit thereby (the fruit of the 
aqeqiam sacrifice can be enjoyed only after the destruction of rhe body ). He 
therefore, a dutiful son that he was, asked the first boon that his father should 
not be angry with him; and the second boon was that he should have the 
knowledge of Agnividya yielding fruit after death. So, the passage Fy BA 
lafafeeat... must be interpreted so as to refer to something more than 
@zlditaqedaia Which Naciketas already had. The passage, therefore, is not 


o™ 


aeaaaasiaangy, but qqaqrqiqraaeantans- 


[169] There was every justification for Naciketas to be sceptical 


about the nature and scope of Moksa, for philosophers held different views 
about it. Thus— " 


(1) Some (the Buddhist Idealists) regard Moksa to consist in the 
annihilation of the nature of Atman constituted of Vijnana. 


(2) Some hold that the annihilation of Avidya in the case of Atman 
who is pure consciousness, is Moksa. 


(3) Others (the Vaisesikas } hold that Moksa is characterised by the 
extinction of the particular qualities admitted in the Vaisesika philosophy in 
the case of the Atman who is stone-like. 


(4) The Advaitins regard Moksa to be the absence of Upadhis and 
the consequent nature of the Jiva as the Atman who is Apahatapapman. 


(5) The Visistadvaitins, on the other Hand, who are experts in the 
Vedic lore regard Moksa to be the realisation of the Paramatman who is the 
one cause of the whole world, the mine of auspicious qualities, the Atman of 
all, full of unlimited bliss and knowledge, on the part of Jiva freed from the 
entanglement of Avidya and the beginningless Karman. ( Ramanuja loves to 
pat himself on the back ). 


In order to test Naciketas who had asked about the nature of Moksa 
and the means for securing it, Death first tested him with various allurements, 
and ultimately told him about the worship of the Paramatman, which leads 
to Moksa, the highest abode of Visnu. All this shows that the Eateris the 
Paramatman alone. 


[170] The third Adhikarana contains six Sitras (as against Sankara 
who does not read Sitra 16, and hence, according to him there are only five 
Sttras here ). 


The fayqqry is the passage y woisiam waa... from the Chandogya. 
Vijnanabhiksu alone refers to the passage wy q SIH Galedel--. wyaata i 
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The question is — Who is the person in the eye (the human image seen 
in the eye of some one standing before you) ? The Purvapaksa is— 

(1) Itis the 9fa@raraq who is so well-known and who is actually 
seen. 

(2) It may be the sianaz, because his presence is known by looking 
into the eye. A dead man’s eye does not show any reflection. 

(3) It may be some Deity presiding over the eye, as the Sruti 
describes the eye being occupied by the Deity — 

The Siddhanta is that all the three alternatives are inadmissible; for, the 
various qualities qagmaetc., are possible in the Paramatman alone. Hence 
the person in the eye is the Paramatman himself, 

The Paramatman is specifically described as controlling the eye etc., 
and is actually perceived by the Yogins, as such. 

The Sruti categorically says 4 aq aaa, thus showing that Brahman is 
to be worshipped in that manner. 

(P. 355) The objector here says that Brahman cannot be the matter 
in hand here, as after giving instruction about the Brahmavidya (amt aa & 
ag etc.,) the Sruti switches on to Agnividya which is described as having 
an independent fruit, aagemie, qaefa=az etc. The answer is that Agnividya 
isa partof Brahmavidya, because the word Brahman occurs in both, and 
Agni himself says in continuation that Upakosala’s preceptor would further 
inform him of the course to the destination, which shows that Agnividya is 
a part of Brahmavidya andisto be taught toone whois entitled to know 
Brahmavidya. Besides, the fruit of the Agnividya is in no way opposed 
to Moksa. 


[171] The objector says—If so, why did not Agni give full 
instruction to Upakosala? Why did he tell Upakosala that his preceptor 
would instruct him about the Arciradi course ( arameg a aie azar) ? 


The answer is — Agni first taught Upakosala the nature of Brahman in 
general, and left the details to the preceptor, because the Sruti has distinctly 
laid down that instruction given by the preceptor (who has won the confidence 
of the pupil ) is always more effective, and accordingly detailed information 
about the y#q Brahman itself is given lateron. All this shows that the 
Paramatman is sqyrary. 


[172] The objector says it is possible to argue that in the case of 
& AQ @ Ag, as in the case of aq aq yal Aa, Only ages ( sdiararaar) is intended 
on the well-known Ak3éa and popular happiness, 

The answer is givenin Sutra 16 ( which isnot read by Sahkara and is 
unnecessary, as it does not add to what has been told in Sutra 15 qafatns- 
fraraea a). The passage 424 & aeq | shows that qis no other than Brahman 
which is the gqeq and is described in correlation with ym, being the abode 


and controller of Prana. And that same Brahman is yaq as having the eye as 
the abode. 
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Sttra 17— The afiageq and the Arciradi course taught to Upakosala, are 
obviously intended for one who has mastered the Upanisads and who is 
seeking Moksa. So, the afiggaq can be the Paramatman alone. 


Siitras 18—Jiva cannot be the atizigey, as he stays in the eye occasionally 
( when some one is standing in front ), and again, Jiva is not confined to the 
eye alone; he can be said to abide inall the sense-organs; the Deity also, 
without staying in the eye, could control the eye by the rays. In the case of 
both Jiva and Deity, undilured saaeq etc., cannot exist, So, the wierqed is the 
Paramatman alone, 


[173] The fourth Adhikarana contains three Sttras. The fauga aq is 
the Brhadaranyaka passage 4: gfeqi fagd...UT a araaaieqaa: | ( Kanva 
recension ); the Madhyandina recension gives some minor variations 
(instead of faara, sreata is read ). 

The question is— Who is the Antaryamin? The Parvapaksin says that 
the inmost Atman is meant, as the later passage calls the Antaryamin z51, war 
—which implies that seeing, hearing depend upon the sense-organs, and the 
expression a-qisqisitd #31 Shows that no other perceiver exists. So, the TTT. 
alone is the Antaryamin. 


The Siddhanta is ~The Paramatman is the Antaryamin, as attributes 
like qaqaaaeqe, aaemaa. adata, w4duera etc., referred to in the text cannot 
be ascribed to the s-qqraqq. The Subalopanisad also corroborates this. Seeing, 
hearing etc., in the case of the Paramatman do not depend upon the sense- 
organs, but on his own 4anq. 


[174] Ramanuja and Srikantha rea? gnivgz as a part of the Sutra (20). 
All other Bhasyakaras read #j@%q with t' + next Sitra, tidy Means say 
( described in the Kapila-smrti of the Sank] ‘as), Thereis no difference of 
opinion as regards the meaning of the Sttra. Both Pradhana and Jiva cannot 
be the Antaryamin as they cannot have the attributes ( peculiar to the 
Paramatman ) actually mentioned, It is difficult to agree with Ramanuja. 
There is hardly any point in measuring Pradhana and Jiva with the same yard- 
stick viz. sagulfyery. On the other hand, with angizz joined to the next 
Sutra, the Satrakara is able to point out that both the recensions— Kanva and 
Madhyandina—definitely speak of the Jiva as different from the Paramatman 
(a amata fasa, fart fasq the variant shows that fama is anaa). Again 
waadiad fits in better if arézz is not divorced from the Sutra proper, Nimbarka 


reads the Sitra as 4 adalaasit fe Feaaaeige. 
The fifth Adhikarana contains 3 Siitras and the: fagqaigq is ay WI aur 


TACT TAS | WAR... ea aRegieq dre: ( from the Alundaka ), also agate: 
qv: from the same. 


The question is, what is meant by saz ( possessed of the attributes 
Here etc., ) and waqaciza: Fe 4 

The Puirvapaksin says that saz means yafq as no Aqqqy like RG is 
referred to it and qx means the qaisqea. ( ate: WK: Means one who is beyond 
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the aq wnich ws Wy, that is, qquqand qv: refer to the same entity ), so that 
gai and gay are intended here, yafq is the qed of gfzai etc., (hence it is 
eq) and yaqifa as it produces the whole faarcata as is clear from the Spider- 
illustration, and yey is well-known as being beyond the aia. 


The Siddhanta 1s —The q is the qaygey; for, the. attributes aay, 
aaa tefer to him alone, The context clearly shows that aqy, the waz is 
ultimately spoken of as uqa, and qaqua_ qa: 9: Must mean the qq who is beyond 
the qx ( aafegey ) beyond the saz, that is, seraa ata: refers to two entities — 
aac and gey, and the other expression qz refers to the Paramatman. So, saz 
means only the aaqa yqqan- 

Further ( Siitra 23), Pradhana and Purusa are described as definitely 
distinguished and different from the Bhutayoni Aksara, in the Section under 
consideration, It is clear that the main idea is to propound the Brahmavidya, 
so that by the knowledge of one, the knowledge of all could be had. And this 
knowledge of the form of devotion is emphasised bothin the Sruti and the 
Smrti, The Aksara is spoken of asthe producer of f@g, not merely of the 
2qajaq, and the fruit of such aergra is non-return to this Samsara, and not the 
transcient fruit to be had from sacrifices etc. All this shows that by sae we 
must understand the Paramatman, deriving it as aga gf, or a ada, ga or .. 
AAAS TARTAN , OF TUF HETTAT. 

The Sruti ( Stitra 24) describes the form of the Aksara which can only 
be applicable to the Paramatman. Thus— 


Agni — the head 
The Sun and the Moon — the eyes 
Quartets — the ears 
The Vedas —‘speech 
The Wind — Prana (the vital breath ) 
The Universe — the heart 
The Earth — the feet. 
wai giai— the instrumental qgeqj should be taken in the sense of the 
nominative, 

[175] The sixth Adhikarana contains nine Sttras and the faqaraz is 
the passage in the Chandogya, dealing with the Vai$vanara Atman Baladeva 
reads Sutra 25 as Qqrvararureeqiaaiaia . 

The question is what is exactly denoted by the word Vaisvanara which 
can have as many as four senses— (1) The digestive fire which consumes 
whatever is eaten; the noise heard when one closes the ears, is the noise of this 
Jatharagni itself, (2) The third great element Agni or Tejas, (3) The 
Deity so called, and (4) The Paramatman. 


The objector says it is not possible to come to any definite conclusion, 


as the various attributes described in the passage concerned can be applicable 
to all the four. 
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(CP, 380) The Siddhanta is— Only the Paramatman is meant, for 
though Vaisvanara isa common term, certain special features mentioned in the 
Sruti can refer to the Paramatman alone. Thus— 


The five sages—(1) Pracinasala, the descendant of Upamanyu 
(2) Satyayajna, son of Pulusa (3) Indradyumna, Bhallaveya (+4) Jana 
Sarkaraksya, and (5) Budila, Asvatarasvi, met together and pondered over 
the Atman and Brahman ( 4 4 ara, f& aay), and decided to go to Uddalaka 
Aruni who was studying the Vaigvanara, for guidance. Uddalaka thinking that 
his knowledge about Vaisvanara was imperfect, suggested to his distinguished 
visitors that they allshould repair to Asvapati Kekaya in that connection. 
Kekaya received them with due ceremony and requested them to stay on 
there till the sacrifice which he was about to perform was over and that he 
would give to each of them the Daksina which he had offered to’ each of the 
sacrificial priests. They all, however, persisted in requesting Asvapati to 
enlighten them about Vaigvanara. Asvapati knowing that his visitors had a 
bazy partial notion-about Vaisvanara, (like the blind men ascertaining the form 
of an elephant by taking hold of the trunk, tusk, leg etc., aeqarazqry) elucidated 
from them their ideas and added that it was a good plan of theirs to go to him; 


otherwise, théy would have come to a great disaster for insulting or belittling 
Vaisvanara— 


Name Notionabout Name given to ASvapati's Nature of 
Vaisvanara Vaigvanara comment the disaster 
(Ll) amaeqq gt orheaven gas: (gaasr:) (aradsagzaad ge The loss of 
aq ) the head 
Head of the Atman 
(2) aera sey aea (aa ag aed geeqa) Blindness 
Eye of the Atman 
(3) gaara ary CAT (ai gray apmiza = Loss of the 
TITTPANA Sera ) Prana 
Prana of the Atman 
(4) 3a STH age (a agers saat Loss of the 
Tada a) Trunk 
Trunk of the Atman 
GS) gfss ATT: Uy (4 fare yeaah) Bursting of 
Bladder ofthe Arman thebladder 
(6) seem gia ofa (a oBais& sxat az Loss of 
qa: ) movement 


Feet of the Atman of the feet 


( ASvapati’s comments are actuated bya play upon the names gdq: 
Qaeq etc., suggested. One would have expected that worshipping Vaisvanara 
as the eye, feet etc., would ensure the safely of that sense-organ, but Asvapati 
threatens the loss of that same because that was belittling the Vaisvanara ), 
The Viévanara Atman has (1) head (Sutejas), eye ( Visvartipa ), Prana 
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(the wind ); trunk ( Bahula), the bladder ( Rayi), feet (the earth ) —~ to 
complete the picture, the Upamsad adds — chest (the altar ), hair ( sacrificial 
grass ), heart (the Garhapatya fire), mind ( Anvaharyapacana fire), mouth 
( Ahavaniya fire ) — presumably to boost the sacrificial accessories. 

All this shows that the Vaisvanara Atman, the fruit of whose worship 
is the removal of all sins etc., is the Paramatman. 

P, 381 — raat aaegaal sfanzaizat aga — Instead of aqeyqat, there isa 
variant soegqaal (on account of being of good conduct ). sfaazqiaqzat seems to 
have been used in the sense of ‘ being fit to receive presents from’. ASsvapati 
hastens to assure his visitors that they should have no compunction in 
receiving presents from him ( one hesitates to receive gifts from one who has 
amassed his fortune in an illegal or immoral manner). He wasa good ruler 
known for his righteousness and observance of vows—‘In my kingdom 
there are no thieves, nor misers, nor drunkards, nor those who do not observe 
fire-worship, nor the unwise, nor the licentions, nor harlots either’ (4% at 
HTS TBAT A ATT | atarearsalfagra EN eaheat wa: tt) 

[176] The form with the various limbs of the Vaigvanara described 
here is also well-known in the Sruti and the Smrti as belonging to the 
Paramapurusa, which enables one to infer that the Vaigvanara is the 
Paramatman. Inthe Mundaka Agni is said to be the head, but Agni is 
elsewhere said to be heaven ( wat 4 aiatsih: ), so there isno discrepancy. In the 
Mahabharata etc., more details— ae sky isthe navel, fireisthe mouth—are 
added; but it is clear that there is ao difficulty in understanding that one and 
the same entity ( the Paramatman ) is described. Here and there some minor 
changes are noticed in the description in various works: for instance, the sky 
is said to be the navel; Agni, the mouth — but they do not vitiate the main 
idea that the heaven etc., are described asthe limbs of the Vaiévanara and 
Kekaya gives these limbs, their proper attributes and names. 

( Sutra 27 ) — The objector points out that the Sruti does not counte- 
nance the view that Vaisvanara is the Paramatman, Thus — Vaigvanara is 
equated with Agni (q watsfidaraz ):; he is Wescribed as staying inthe heart 
and is imagined to be the three fires, and also as being the abode of the 
offerings to Prana, and as abiding in a human form in the Purusa. 


The.answer is — The description of Vaigvanara like that is intended for 
facilitzting the worship of the Highest Brahman itself. Agni does not mean 
the digestive fire which can never have the three worlds as its body. Agni 
must mean the Paramatman. The Gita also says that the Lord takes the 
form of Vaisvanara and the Srutis speak of the Vaigvanara as the Purusa also. 


- (Sitra 28) For the same reasons, Vaigvanara cannot be the third 
Mahabhita or any Deity either. 


[177] (Swttras 29-31 )—Three different views are referred to here as 
to how anaigat: can be explained properly. Jaimini holds that the word 
Agni, like the word Vaigvanara, directly denotes Paramatman: just as the 
word Ggiat (fexet ani “al ) was taken to mean Paramatman by having 
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recourse to etymology, Agni also ( spi agaija, afq:) can mean the Paramatman 
through etymology. 

(Sankaracarya explains qqay as qang at, Waa aa az:, fay ar au wee, 
Ra Ta, Para, Pearat a aaat:, afedisaeard:, + aaarqarfeqa— Brahma- 
sttrabhasya on 1-2-28 ) 

( Sitra 39) The reason why the Paramatman is described as grasa 
and afafxata, is according to Asmarathya, that the limitless becomes manifested 
in the form limited by the regions, heaven etc., for facilitating worship. 
Sahkara says— saaig a aaizqueRaeaag Renee Asmarathya is again 
referred to in I-4-20, where Sankara remarks spaqecqry 4 4a dae Re - 
ana aay oferta a carataaresaperns: Parca sf ae t Here also 
sifqeqan: shows that Asmarathya is not a full-fledged Advaitin. 

( Stitra 31) Ramanuja seems to take sqcqzm to mean zyqar and refers 
the gaqadqiaaea of the Highest Brahman. Sahkara more appropriately takes the 
Sitra to refer to 9f@aaqrq and remarks srimarqezaqiaga aay HAGA aa ASAT 
squad (the Highest is called y 3ztarqy, because he resides in the maaqiq heart 
and is meditated upon by the mind ). 


( Stitra 32 )—Jaimini says that the equation of chest etc., with the 
altar etc., is to point out that the simgfq gone through day after day is a 


kind of Fire-sacrifice. Sankara, on the other hand, refers to the aTqaTAPAS 


itself, remarking TATAT ETT ara aaa qrtgtaacaiaaran Tat aR, 
ATTA MALTS TMA Tey ATE ITE aa. 


~~ 


TT AMAT ATS aware maaaey la qT Sfatauary aaa | 

{ Stitra 33) Ramanuja refers to the qrmrGziq as means of the worship of 
the 3egrac- Sankara refers to garages qa as described in the 
Jabalopanisad, and remarks BRATZ GRATE TR ATA: 1 aaa: 
TAT ANAT | STAT aa: Sui ARPA TT sea aaa: » AlaaAt ay Sereerary 


Aoaava aahaint, safafyata: af sataata ar ag araenanzearaaarm: v In the 
(passage 424 2 37 Waa —, Fey refers to Searaz and waeyz to the worshipper. 


I. 3 


This Quarter also discusses passages in the Sruti which are ambiguous 
( eqs ) and ultimately shows that they refer to Brahman. Incidentally matters 
like whether the gods and the Sudras are entitled to perform sacrifices, (which 
are not strictly relevant), are also considered. 


[178] The first Adhikarana contains seven Sutras; the fagqqmq is 
the passage from the Mundaka afeqeqi...qaah aay aieaq... The question is— 
what is to be understood by the qeaqrmprqqa, Whether Brahman or some other 
entity, Jiva ? ~ 

The objector says that Jiva isthe «gaa, because inthe next passage, 
AST IHT, qa AWyAAA are mentioned (these attributes can be applicable only 
to Jiva ). Likewise his being the abode of the mind along with the five Pranas 
is definitely mentioned. So TATA must be interpreted to mean that the 

qe 
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Jiva is the arqqq of heaven, earth etc,, owing to his Karmaninthe gaqaeyr 
and to his increased gq in the q=raet. 

[179] The Siddhanta is— Paramatman alone is the sryaa, because 
there are the expressions agaqeqy ag: and araraq, which cannot refer to Jiva 
(aa: — from fato bind, leading to aaa; or like a bridge taking one over to 
aad; ae — aaa, fi, one who pervades everything as the Controller ). 
The Paramapurusa isspoken ofinthe Taittiriya Aranyaka and the Gita, as 
taking various forms, and as being the support of the Nadis, in the Maha 
Narayanopanisad. Ramanuja explains qari as waaaramssta. According 
to Satikara it means aqqeea, andthe doubt is whether the amaq is some 
entity whichis the farther end oft heb ridge of aaa or the yfasivearg or the Jiva. 

dad Rreteq oracarardiaag | — aremrdiaag means clear or bright as the 
sky, Ifthe reading is an#mdiquq, the meaning would be ‘like the snais’. 
Actually the word s#iq isnot given by Apteor Monier Williams. eta 
probably means the same as 4jst — bud, lotus-bud, as the heart is often spoken 
of as gepqe: 

[180] (Stitra2) saimgqaq must refer to the Paramatman, for the 
additional reason that it is referred to as sq by those who are liberated, 
Ramanuja alone reads ... sqygarq instead of ... equgane. 

(Sutra 3) Ramanuja and Srikantha read this Stitra with sips; others 
take yroprq asa separate Sutra. The wpa cannot be the yaa ( qaaiaa, 2fa 
agar or if we read snqman— aqamaimacard ); for there is no word denoting 
that; for the same reason the Jiva is out of question. qegez is the saasia- 
SUSIE. STATA AszoqASeqeqatera: —Thibaut takes no notice of this passage: 
which seems to be quite unnecessary, unless itis intended to show off the 
writer's acquaintance with grammar, wasgee is an seqafar compound 
(not a aqay as that would mean ‘something other than quae” as ame 
means ‘one who is not a alam’ —that is, 4 means here qz=yeq) so, here q 
Can weqzy) is compounded with aa... (a aq-sHaq) as here no other yer is 
intended; only negation is the idea, 

[181] (Stitra4) Inthe passage wag... Jiva and Paramatman are 
clearly described as different. Vallabha reads the Stitra as }esqq2ara. 

(Stitra 5) The context shows that the whole Section refers to Brahman 
alone. Bhaskara reads the Sttra as yaxuna, 

(Stitra6) Inthe passage gr quut..., the sama (sia, aa) and the 
qairaa are clearly differentiated—the sama as enjoying the eHHs, and the 
Paramatman as merely abiding within the body. Sahkara says, anata feqeqzar- 
erbaarat 7 Tae... deaaereda crertarerns aradaegeaa alt = Reta: 
Bear | ea? Hoge wake seawie Beat aera a wade 
Per | aeg TERT ANA sees ads a aa 

[182] (Sutra 7)—The second Adhikarana contains two Siitras. 
The faqaqaray is sereqeafa...a yal etc ; from the Chandogya. Sankara, Bhiskara, 


Nimbarka and Madbva refer to WAI yal AT fAfsaSaer:, the latter portion of 
the same passage. 
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The question is — what is meant by ymq ( vast, big)? Ramanuja here 
gives the etymology of qqq. The termination gaqis added to words gq etc. 
( afaqq_) optionally to indicate ‘the state of.’ So qz+esqq (in the sense of 
agiaia: ), becomes ata (the z of sqq_is dropped and ag is replaced by 4) that 
is, YWA, Vastness; aaa, being described as the opposite of 43, does not refer to 
Hen, but means qq, and consequently, one possessed of aq. 


[183] The question is— what is referred to by qqq? The objector 
says, 4qq must refer to the yaaa (aig). The context shows that Sanat- 
kumara is instructing Narada who is kean on crossing over grief. Sanatkumara 
tells Narada that the Vedas, Sastras, etc., studied by him are just ‘Naman’ 
and Brahman should be worshipped as Naman. Narada then asks —is there 
anything beyond or superior to Naman ? —the answer of Sanatkumara is — 
Yes, Vak is superior to Naman. Thus, the question of Narada, and the answer 
of Sanatkumara pointing out to something superior to what Narada has 
spoken of, refer successively to (1) ama (2) aa (3) aaq (4) dara GO) re 
(6) «qq (7) Bara (am) (8) wa (9) ay (10) Qa CLD) arr (12) qe 3) art 
and (14) ym, smis called father, mother etc; and one abusing the father, 
mother etc., is spoken of as the killer of father etc. A dead person is not 
called the killer because a dead one cannot abuse. The instruction ends with 
ary. There is no further query by Narada like ai wag STORET: Jiva alone 
can have ym, hence wiq is referred to by qaqq. Further the expression wy 
@ a wiaqeta a: aeafaazia shows that one who has realised the Prana, has 
realised truly, and therefore, yqaqzq isa part of the ymiqrma which ensures 
waragaq and thus the yagmaiers sia can be said to cross over grief and the 
expression agaqraeara etc., describes the glory of the afq. (aferaaia — speaks 
boldly and confidently, on account of the realisation of reality ), 


[184] The Siddbantin’s answer,is — By ym we must understand the 
Paramatman: for, the instruction in the Sruti extends to the yg s@ifq: which is 
to be reached by the qgarz (seamradq), and aq always denotes the Highest 
Brahman which is mentioned after, and over and above sm. ua g, afAaala @. 
aaaaaala (aaa is sqsat adlat) shows on account of the use of q (but) that 
aq is different from ym, being over and above the same. aa@aqza cannot be a 
part of the yrqiqraat, because the expression qq meaning Brahman is actually 
used. In expressions like uq g aaa a: vel aga, the ania and the Foran, 
are one and the same, there being no other alternative available. A srmiaz 
aims at afar (hence limited) gegrd, but a qaalyg secures cea gea- 
Further, sim is, after all, produced from ajraq and is inferior. One who 
crosses over grief must be one different fromthe one denoted by the word 
Prana. 


(P.405) Itis true that no question like aq waa: sromzaa: is asked, 
but one cannot always rely upon the question and answer to determine the 
import of a passage; that is never the sole criterion to decide the matter. 
Thus — From Naman up to sta, the preceptor did not call the worshipper of 
these as sfaaqiza, but the sifeq is called an afaarfgq. The pupil thought 
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that the apargal was over there and refrained from putting any query further. 
But the kind-hearted precepror knowing that the pupil had net really under- 
stood the Atman, himself adds the afaaifeq of one who understands Satya 
( Brahman ) that assures faefasrqgesta?. And the preceptor further dilates on 
the qeq of the qaqaiairer, by telling the p.pil that aq, ser, fast, af, the means 
for securing the realisation should be thoroughly known, and finaily refers to 
aaj involving fayeaayega as the one thing to be known. By knowing “4A, 
one experiences no g:q@ as a matter of course. 


[185] The objector says that the world is experienced as different 
from Brahman, full of misery, with only a limited measure of happiness; how 
can it ever be gaey, even when it is regarded as being aarp? The answer 
is that gq and za depend upon the Karman of the Jivas; one freed from 
Avidya has no Karman to his credit. Toa jaundiced eye, everything appears 
yellow, not to the eye free from jaundice, Inthe eye ofa prinee an ordinary 
toy per se would be a worthless thing, but when he knows that the toy is a 
gift of his father, the toy becomes asssociated with an agreeable nature. 
In the same manner, one who realises the world asthe sportive gasxm of the 
omniscient auspicious Lord, sees no grief and enjoys unlimited bliss as the 
Lord is sazzay. 

So the yar, designated as aq, is different from the seaqmmag, and is the 
Highest Brahman. 


[186] (Sttra8) The attributes of Bhtman, ayaa, aacaraiea, taka, 
waite etc. referred to in the Sruti can belong only to the Paramatman. 

In passages like wedaraeqrq the age refers to the Paramatman, who is 
the Atman of the sama. The aéadiga is for the purpose of the realisation 
of the Paramatman. 


[187] The third Adhikarana contains three Sttras, and the fayzaraq is 
wag aaatt...teqenegqee from the Brhadaranyaba. 

The question is— What does aay signify —the yatq or the ala or the 
Paramatman ? 

(1) waz may mean yytqas in the passage serrata: qu, sat obviously 
refers to yaa, which is the well-known sense first coming up to one’s mind. 
sata also can be called the arzq of sara, as it is the cause of all faataa. 


[188] This can be easily refuted, as the Sruti speaks of waz as the 
support of the farthest limit of ar¢taq, not merely of the region where the wind 
moves, So, it cannot be syrq. The word waz by its aqyaqais itself (4 adie ) 
denotes what is immutable and does not stand in need of another OAM. 

( P, 414) (2) Why should not yaq mean aq? Jiva is certainly the 
support of all fageg, and the attributes wee etc, do fit in with o}q. The Gita 
statement ... @2eqisaw S=7d surely refers to the yaya. 

( Sttra 10} This Sutra refutes the contention viz. waz refers to Jiva. 
The Sruti passage speaks of aaqgqiaart on the part of aaq, and this is not 
possible in the case of the yaqmiaqq, whether in daigaen or in Brqaea. 
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(Sttrall) saaiq: —gareaq:. The aaqaq in the Sruri passage 
definitely propounds that w#az has not the state of the qaqagya (ues ae — etc); 
and that it is the asx of everything; or, q=yuq: Means aaqeq aera: araaaeqiaiA: 
and shows that nothing else exists. That means qq¢ cannot have gaa or 
ATMA ATF. 


Again, the qaz is described as directing all sacrificial and pious deeds; 
and as ensuring agaaq for one who knowsit. This is possible only inthe case 
of the qaapya-gqrdiqa. 

eaql Agar: salafa — zaq: is acc.-plu; those giving gifts; pecple praise 
those who give gifts. 


[189] (Stitra 12) The fourth Adhikarana contains only one Siitra. The 
faqrarea is q: ghd Bensiaarareahe 9% Gevafearia... from the Prasnopanisad. 

The question is — What is meant by qi gegq — Brahmadeva (siqaaieen:) 
or the Purusottama ? 

(CP, 418) The objector says — The qafsaqq Jivais meant. The conrext 
shows that the worsaipper of weary ama ( aq) goes to qarqars, that of fearg, to 
-a-qitaein, and the worshipper of f}ary reaches the world of Brahmadeva; and 
the one to be meditated upon by such a worshipper can be only Brahmadeva, 
the Lord of Brahmaloka, the qafsqeq over and above the diaeqisqey. This 
having been settled, the attributes referred to have to be somehow explained. 

The answer is — The qzvqeq is the Paramatman. For, the Paramatman 
is designated as the object of realisation; the ajqgaq cannot be safyea, as in his 
case, asalsoin the case of Brahmadeva, the Karman determines his form, 
The world of Brahmadeva is perishable and so cannot be the destination of 
those whose sins are driven away. Only Visnu’s highest place can be the 
proper destination, Besides, the world of Brahmadeva only is not beyond 
szafia; so many other worlds intervene between. So, gafarq is the 
Paramatman, ‘ 

Ramanuja reads gaf{nq separately; others take saiteneqizaq 7 as one 
expression, ( Safapaeta eqazara ). Nimbarka follows Ramanuja who seems to 
be unnecessarily going out of the way here. 


[190] This Adhikarana contains ten Sutras; the fayqarey is alzaalea- 
ARG Tet Mss Seq aetisieqarat arary...from the Chandogya. 

The question is—what is referred to by the zau@iq in the heart-lotus, 
the element aaa, or the seqamaz_or the qwraa? 

The objector says qauam means the qamqa—areia, for, that is the well- 
known sense. 


The answer of the Siddhantin is—The agua can be the Paramatman 
only, for the following reasons— 


(1) The qualities ffeqiaraa, aaa, aaa, aad, men- 
tioned in the subsequent passages point to the Highest Brahman only. 


(2) The knower of the ezumm secures qeayppHe Ta. 
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(3) The zeuara (gqqq) 1s compared to the yarara (saad). sqara 
obviously must be different from the yiqy. It cannot be argued that this 
syaraimarera is due to the zzrerm being limited by the heart; for in that case 
the zzasta would not be, as 1s actually stated, the resort of heaven, earth etc. 
The zeae (qara) is compared to the yaraq, simply to point out that it 
is not tiny, although abiding in the heart-lotus, just asthe Sun travelling 
very fast (a thousand miles per hour ) is often spoken of as moving like an 
arrow shot. 


(P, 423) The objector points out that the expression wedsteqarac 
Al Reaerereeaezaserq .. shows that something within the eur is to be 
searched for; and that a-qzeq could only be the Atman mentioned, ugq area... 
So, it is not proper to understand Brahman by aguam. The answer is—The 
Sruti itself has referred to the zazrmrat as Brahman, as 1s clear from the context 
considered as a whole; so afeqzqzeqafa must refer tothe yyara ( gmeA—eight 
qs, referred to in the passage—aqqequical, fant, Teery:, BM, MAI, BATA, 
aaa, Aaa.) (Cha.81-6). eageqaraafm etc; and not to any other 
entity. It is also pointed out inthe text that one who understands Brahman 
with its mse is able to move at will in all the worlds. 


Sahkara also remarks—qergIeareanshy aax WaTERT ezaSdiaIsa. aeeacet: 
aaa gentita: sdra afafeata ora aff aegd: a alae Bara: aaat elt 
Ramanuja, who holds that the Highest has all the auspicious qualities, finds 
no difficulty in explaining that the qualitiesare azqqa@q@ inthe geram. But 
Sankara holding his theory of the fay Brahman, cannot possibly talk of any 
entities, Prthivietc., as abiding in Brahman Hecould easily have asserted 
that what was inside the egqarm wasthe Brahman. But in the face of other 
passages and the context, he could not take up that position. He apparently 
has to rely upon his last resource in such matters, viz. to declare that this 
description is after all meant for the purposes of gqrqar, and is not to be 
taken literally. 


( Sttra 14 )—Baladeva reads ay; for auf in the Sditra. 
Ufa ashes atet:, Aaete: (Fal a STH ) 
aeq :— SS Bored ‘war Bey...’ etc ( aKz) 
and feeq:—sorai wet, Sade wets: fF aaaasi Beq! sear es amy 
Fala aie sta fgnearaaites | ( ares ) 
Resa Tia eA waag ..daeqme’ gfe 1 ...aterar, 
STA TAT SETHI VATA TATA THAT RASA TANG fea |...aaa Beh 
aid fegaszamey q! Ramanuja gives two interpretations ( others 
agree in general with Sankara.) Hetakesthe aaa to refer to 
the state of qufq, and to the qaqa at all times also to the Paramat- 
man who is the Inner Controller, 
faatgeatiaeaty —The maxim of the fag (a Sidra) being the way ( Chief or 
charioteer ). aaa should be taken as a aayaRrgq compound, so that Brahman 
and Loka have the same apftaxm; if it is taken as Fa: ws: (a genitive ayes 
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compound ), then Brahman and Loka would have different abodes, which can 
not be accepted. In thesame way, if faq and wyqf§ are one and the same, 
the expression is a #qumq compound. If eqafy is different from the faqres 
( fraratat ef: ), naeagia would be a acqey compound. 


( Stitra 15) were ager, ufwa-zareni. anfgarn (supporting the 
world ) ascribed to the agaayaqt can be the feat of Brahman alone. 

(Sutra 16) The word Akasa, associated with the attributes sagaqata 
etc., 1s certainly more well-known as meaning Brahman, than meaning the 
HeR-SPET- 

(Stitra 17) The objector says that the qraiiq directly refers to the Jiva 
as different from Brahman (wy 494ml... Siae...mg ara). We could not 
take zenaig as WarERI (as appr Cannot be compared to ata); but we can 


understand serra by the zaurner. ara can mean sffq ( sare, ziq ) as he also 
illumines. 


The answer is— Jiva cannot be the entity referred to, as the attributes 
sTTeaqaeq etc., are impossible in the case of the Jiva. 


(Sutra 18) The objector says that the subsequent statement of Prajapati 
.. a aq Saramifa etc., clearly shows that it is the Jiva who is referred to: 
Prajapati points out how ga and g:@ are associated with the Jiva possessed of 
the body, the result of his Karman, and how they do not exist when the Jiva 
is freed from the body; that is to say, the Jiva is described as he is in the state 
of dam and in the state of Moksa aqgqqaeg etc, can exist thusin the case 
of Jiva, 

The answer is— It is not the usual nature of Jiva that is described here, 
but the nature of Jiva freed from aafazq. Even in the gaa, Jiva cannot 
have the power to support the whole world etc., as the Sttrakara himself 
would point out inIV-417. The liberated Jiva even has only limited powers, 
So, the gguara can be only the Paramatman, possessing all powers always, 

SASHA RATT...neaReIT Sal Rafera: | ( areax) 

TART Lae S BT See | (a) : 

Fare aeeT aaa easy Magad. a dard ( iat) 

Pree, TT Fat, ATE shag a ( farars ). 

Nimbarka very clearly differentiates the Paramatman ( who is always 
area ) from the Jiva ( who is Saar under certain circumstances and 
the czar refers to the former only. It would be seen that this Sutra 
practically vindicates Sankara’s position, viz. the Jiva freed from the zqrys is 
Paramatman himself, The objector has in his mind the Hart-sq as referred to 
by the zguarm. Sankara in his Bhasya on Sttra (19) says— W WSTA...ea- 
etnias, eft aeea TANTS ST a al TET Sid ema a Gea ST |... Rags 
Rader: altedgtetedativtmaana clay cemeettieed valet... 
APARMEG Ue Sawa) A Ha: |... I ange: onaesa Sa wala aazds- 
waa BA | Fat TTS SHRM Meas THAT | 
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(Siicra 19) aeaqrjer qaaei: is explained by others as follows—s-a1gisy 
Samad, a Haraevaaal, fH ae waaceraaret | ( AE ) 

WATS TANS ATMASR AAS TT | CAR ) 

Sarasa: quasar shaemituiazgeasrmt: 1 eae WTA Ag 
diqea steed see: | ( faa ). 

( Sitra 20) Srikara reads xeqayfafefa in place of stergarta. Ifthe objector 
contends that the reference to the small measure of the qeuarm fits in well 
with the seam Jiva, not with Brahman whichis greater than every thing, 
the answer is that the Sttrakara has already disposed of the same in 1-2-7, 
The reference is for the sake of meditation. 


( Stitra 21) The Pratyagatman is not the agueam, as only he who is 
freed from the Pratyagatman secures quyainq with Brahman. azqatt: —Simila- 
rity with that; the sqay Brahman 1s the squat. 


(Stitra 22) The Gita also refers to the TATA SAT, WaMsat ( wa 
arqejamaar. ). Nimbarka reads the Sitra as aff gwaa, Sahkara and others as 
aia a aad | Sankara takes the Sttras aqadeaey a and fa awd as forming a 
separate Adhikarana, the faqaqraq being aq wedaaura aa ay maT aang faanie 
from the Mundaka. Ramanuja objects to this procedure on two grounds— 
(1) There is no point in having recourse to this Sruti passag2 to prove the 
qvagiarq; for, that is already proved by the Sitras [-2-22,]-3-1; and I-1-25 
(where Brahman is distinctly known to be waz). No Putrvapaksa can 
therefore arise,and (2) agai can not mean squiq. Ramanuja’s arguments 
are hardly convincing. Surely there isroom for afatagi in the passage qaqa 
wraAg....—who is referred to by aaa, Gara: or ma sat? = Again aya is not 
confined only to qararayiq entities; aqsiq can be legitimately understood to 
mean aque. It must be admitted, however, that the win aqaaraty a favours 
this Sutra as corroborating what has been stated before, Sankara more 
properly refers tothe Gita passages a aqqiaad gy, and gaidana du: ... by 
waa &. 

( Sttra 23) According to Ramanuja, Sitras 23-4] constitute the sixth 
Adhikarana called the Pramitadhikarana. Within this Adhikarana, Ramanuja 
admits three subsidiary Adhikaranas which we have labelled as6 A, 6Band 
6 C (instead of 7,8,9) in order to avoid any confusion. Sttras 25-29 
constitute the Devata—adhikarana 6 A; Sttras 30-32, Madhvadhikarana 6B, 
and Stitras 33-40, Apastidradhikarana 6 C. The fayzataq is AS UA: Taal... 
sara yaueqeq...from the Kathopantsad. The question is—who is the agar ? 
The objector says that it can only be the Pratyagatman who alone can be of 
the measure of a thumb ( Sankara here refers to the ATH UA-TeI dragged out 


of Satyavat's body, by Yama—in the story of Savitri in the Mahabharata. ) 


The Siddhanta is that the Paramatman is wgeaty because the Sruti 
itself says ‘ he is the ruler of the yqueq (dat waeqeq )’ which the Jiva can 
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never be. The fayqary according to aq is Hq sImqaafa...He remarks, qmasnatea 
faerie oa:. sizes takes yfqq: to mean fafers:, grata explains sf}: as eyraqaaa:, 
or saan PASTE. 

( Siitra 24) The Paramatman is rightly said tobe sear, as he abides 
in the heart which is sepag, for the sake of worship by human beings. The 


heart of donkeys, horses etc., is bigger than the thumb, but here only human 
beings are to be taken into account. faq amg aaiaea— There remains 
( faq ) still more to be said in this connection, but that would be taken up 
and disposed of, when the matter is discussed in Siitras 40 and 41, after some 


topics are dealt with in passing, in Sttras 25-39. Sankara, Bhaskara, and 
Madhva take Stitras 24-25 as a separate Adhikarana. 


( Stitra 25 ) Srikara reads aera, and Baladeva aera = 


Badarayana holds the view that the Sastra has jurisdiction over beings 
superior to men, like gods, Sadhyas etc., as they have the necessary qualiiica- 
tions for the worship of Brahman. The godsand others have the desire to 
know Brahman; they have the necessary physical capacity (they have hands 
and feet; they practise Brahmacarya, and go to different preceptors; Indra 
wields the thunder-bolt—such descriptions in the Brahmanas etc., show that the 
gods have bodies). The glorificatory passages aq afi Zant etc., refer to the 
glory of the deity concerned, as actually existing in the deity. So, there is no 
earthly reason why gods etc., should be prevented from going in for the 


necessary Sqrars or faaqis. 


[195] (Sttra26) The objector refers to one practical difficulty if 
the gods are admitted to have a body. Whenmore sacrifices than one are 
being performed at the same time by different men, and ifsome god, say 
Indra, is invoked to accept the offerings, how can Indra possessing one body, 
be present at different sacrifices? The answer is—Gods can assume more than 
one body simultaneously ( why, even sages like Saubhari are known to have 
more than one body ). 

Srikara reads...sgqaaaa in place of sfardaatara, 

FASMATS sSNA: OF aeaafe saleaaaaaesde Maaese | 
RaSh Roeaar Eas 4 Tesla, gar aghanafgaa aa GTA | ISH 
Rea ATTA Wesle, Aa agiaEpaa TTT RATA tC Sahkara ). 

—saai taarqareadaarre ( a7 ). 

—aatisy AO SARA Sed | Ta, TTA ATR ean a4 
( qe ) 

—araniitt saan sassy MATES ATA | 

ara is described in the Bhagavata Purana, He, although old, wanted to 
marry and approached Mandhatr who had fifty daughters. Maéandhatr, 
presumably to make fun of the old sage said that he was willing to offer him 
any daughter of his, who would accept him. Saubhari, possessed of Yogic 

44 
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power, married all the fifty daughters and enjoyed them (by having fifty 
similar bodies ). 

( Sttra 27 )—The objector points out that if Indra and other gods have 
atiaey and changeable bodies, that would mean that the Vedic qeq is also aqiz, 
for only an apaey aez Can represent an way entity. Thus Vedic words would 
be afzqey and arfaey. 

The answer is—It is from the faeq Vedic words that the different 
geaqgqs come into being. The word gs means the arafa( amd )faaty of Indra 
and. not the eseayRaaas. eaonfa is faq throughout. This is known from the 
Sruti ( geqat) and the Smrti ( srgara ) passages, such as ... §¢q wASI aaa; a 
AeA mera yaaa | ( Taitti. Bra.) and sara aor ara. ... ( Manu ) etc. 

Sankara in his Bhasya discusses in detail the question about the faa 
of the qyjs, quoting Upavarsa—ant wa ga aeq:. He also says yeqet aft, sare 
geaderare | sqaure Sale:, Taey ofa waar. 

sftaq reads ... Faled: Waar. 

( Sttra 28 ) aq wa—faacrmazarz: (a. ); sezsaaeata (an.); sezey arta (a. ); 
aeaea Sat, aasAaaeaag, (4. }, Nimbarka does not read g in the Sutra. 


[196] (Sutra 29) Vallabha reads... egaqiagar:, and Vijmanabhiksu ... 
Rerrearary 

The objector says ‘that in the case of ordinary Pralayas ( world- 
dissolution ), when only ais are dissolved and sais continue, it is possible 
to speak of the gejameq; but what happens when the yzmeq occurs, sweeping 
away everything— eqfm and wf etc? The answer is— quae creates the new 
wis possessing the same arqeq as before, asis made clear by the Sruti and 
Smrti passages. He by his Yogic power remembers everything, 

Most Bhasyakaras including Sankara refer to aaa ala AT TAA BOA, 
( Rg. ); Ramanuja does not refer to this very apt passage. 

According to Ramanujes, the Baqifzeem ends here. He remarks 
aa TdT eres aa aaa aaseaa PSA 

[197] (Stitra 30) Jaimini is of opinion that the gods are not 
competent to study qgifa etc. Inthe aaaen, for instance, epftey is to be 
worshipped as ayy; how can the god enfaq be both the worshipped and the 
object of worship, which he has to be for the knowledge of Hafan? So, it is 
better to say that the gods have no afar for such fans. 


(Sttra 31) Srikara reads this Stitra as saiagiaarg. The passage 4 
za SHAT SPU IaszaA, shows that the gods have afar for the worship 
of Tara ( saifaq ) and not for zatqma. Sankara explains the Sitra as aftaq 
(ailfesbes ) enftrarat Sarasa ger: sqraee | 

[198] (Sttra 32) Badarayana, however, thinks that the gods have 
the necessary ATER for all fers. It 1s clear that in the Madhuvidya #rteriy- 
wa is enjoined, Again the gods in this Kalpa would certainly have 
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attra for being gods in the succeeding ays also. So everywhere ultimately 
wer is found to be the gqrq. ( Ramanuja quotes the fz here to support this 
view). The word q in the Sutra is taken to mean that the view of 
Badarayana ( the reputed author of the Brahmasttras } is the Siddhanta view. 

[199] (Sutras 33-39) The stysqa0am discusses the question whether 
Sudras have ar for the different faqs. 

The Pirvapaksin argues that the Siidras have the snQam: for, they have 
the necessary =idirq and apg like others. They may not have afganz for the 
performance of Agnihotra and other sacrifices ( because the Sastras expressly 
forbid them to do so ), but in the case of aajmaqaq which emphasises meditation, 
a Sudra who may not have studied the Vedas, but only the Puranas etc., can 
have the knowledge of the worship of Brahman. Vidura ( the son of a maid ), 
Vyasa’s afafgq was a Stdra, but a Brahmanistha all the same. In the 
Chandogya, Janasruti ( who is actually addressed as Sidra) is known to have 


learnt the Samvargavidya from Raikva. All this shows that Sidras are 
competent to learn Brahmavidya. 


The Siddhanta is— Stidras are not competent. Even the gaurd, 
requires the study and knowledge of the Vedas; the knowledge of Itihasa and 
Puranas also is only corroborative of that of the Vedas, and it might help the 


Stidra to get rid of his sin, but it does not entitle him to secure Brahmavidya. 
Vidura and others became aayias, because of the study of the Vedas etc., in 
their past births; it was just their s1weqeqathat made them Stdras in their 
present birth. 


As regards the case of Janasruti ( who is actually addressed as 4z) who 
is allowed to study the Satavargavidya, it can be shown that syz does not mean 


‘one of the Siidra caste ’ , but something else. Thus — 


Janasruti, who was a very pious person noted for his liberality, once 
heard the conversation between two swans that were flying by his mansion. 
One of the swans admonished the other that he should behave respectfully 
while passing by Janasruti’s mansion. The other in wonder asked, who that 
Janasruti was, who was being glorified in terms applicable to Raikva 
(Ramanuja adds that the two swans were some good Samaritans who 
wished that Janasruti should know the Brahmavidya). Janasruti 
immediately on getting up from his bed, sent his A. D. C.to find out Raikva. 
Janagruti then approached Raikva (who was attired ina filthy manner, and 
was taking his abode ina cart) with six hundred cows, gold coins, a chariot 
with mules etc., and requested Raikva to teach him the worship of the deity 
whom he worshipped. Janasruti was asked by Raikva to take back the 
presents ( because ha thought that they were not sufficient or that he did not 
like the bargaining involved). Raikva addressed Janasruti as Sidra, Then 
Janasruti came back with more presents, his daughterincluded, and Raikva 
was satisfied with his sincerity, and said that he was -willing to teach him the 
Samvargavidya, even if only the daughter had been offered to hin— 


Para 199 Notes on 116 


This context shows that the expression qz is used in order to point out 
the figresrq of Raikva who knew that Janasruti was full of sorrow ( we ) as he 

Fi vo. aN s = 
lacked the Brahmavidya, and so he had hastened ( CAT TEP ate, SAME ) to 
Raikva. aia, sf az, Sa+<¢ (in accordance with the Stitra of Panini 

: ; é > sy Ah 
( 2924 ) becomes yz + %, Ya. a: TAG ATRT WRT. 

wala—aaa, used derisively. 

argent ( qa understood ) or arneq ( areza: sata: ) It appears that the 
writer of the Upanisad exhibitsa sense of humour, in suggesting that the 
old filthy Ratkva was really influenced by the beauty of Janasruti's daughter, 
in deciding to teach the Samvargavidya to J anascuti. Sankara explains 31% as 
SAGE, Dal ea, Sar aT CATA Le: | Maa Rea TTT | 

Bhaskara refers to the reading yarq for gueq. 


[200] (CSuttra 34) Excepting Ramanuja and Srikantha, others read 
this and the next Sutra as one Sutra. (Srikantha reads afqyequeey ). 


Janasruti was not a Stidra, but a Ksatriya, because he is described as a 
great giver of gifts and food, and as a big chief having an A.D,C. in his 
service, 

( Sutra 35) An additional reason is given, viz. that in the later passage 
inthe Upanisad describing the Samvargavidya, Abhipratarin Caitraratha, 
who was undoubtedly a Ksatriya ( waa f Sq BAT waraq) is mentioned 
(aaa f sin qafteen: vata, Sahkara). So Janasruti, referred to in the 
same context, must also have been a Ksatriya. 

(Sutra 36) In the case of Brahmavidya, the Sruti often refers to the 
Upanayana ceremony: a Stdra is not entitled to any qeaiz, 

(Sutra 37) Satyakama Jabala when asked by the Preceptor who his 
father was, replied that he did not know about his father, as his mother, a 
maid, had many masters to serve. The Preceptor was struck by this truthful 
answer, and immediately accepted Satyakama as his pupil, remarking that 
only a Brahmana could have spoken the truth— Sagara fadagquetd, alay 
eiepety eat At | egret: — All this shows that Satyakama was not a Stidra. So, 
the Purvapaksin can not make any capital out of this episode of Satyakama to 


Prove that Stidras have eter for the Brahmavidya, 
(Sutra 38.) The Smrtis definitely prohibit a Sudra from studying the 


Vedas; it is also ordained that one should not recite the Vedas in the presence 
of a Siidra, 

[201] (Sttra39) Manu categorically says that one should not 
instruct a Sidra in Dharma or Vrata. Dire punishments like the cutting 
of the tongue or pouring molten lead in the ears, are prescribed for the 
infringement. 


Excepting Ramanuya, Nimbarka and Srikantha, others take Sutras 38 
and 39 as one Sutra, 
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The frantic sophisticated manner in which an attempt is made to deny 
the wither tothe Stidras to study the Brahmavidya, in the Sttras in the 
Apastidradhikarana, appears to us to reflect the state of things obtaining in 
the period about the beginning of the first century B.C., when the Brahma- 
siitras secured their present shape. Possibly owing to the spread of Buddhism, 
the Aryans, became very jealous*of their cultural heritage and were not 
prepared to allow the Siidras the same status as theirs. Weare inclined to 
think that this Adhikarana was added when passions were running high, and 
it was felt that an authoritative decision should be at hand onthis point. If 
we look dispassionately at the episodes of Janasruti and Satyakama, we would 
be more or less convinced that both of them were really Sidras, but their 
teachers overlooked this, and impressed by the sincerity of the pupils, under- 
took to instruct them. The argument that Janasruti could not have beena 
Stidra because he was rich and liberal, is hardly convincing. ( Was not the 
purchaser of Hariscandra one belonging to the fourth caste?}. That persons 
belonging to the same caste are spoken of together in an episode, betrays only 
some special pleading, and cannot by any means be a convincing argument. 


[202] Ramanuja winds up his Bhasya on the Pramitadhikarana with 
a powerful attack on the Advaitins. He says that the Advaitins have no 
right to talk about the Stidras having no ae for the Brahmavidya. They 
hold that everything else than Brahman is illusion, and that Moksa is the 
removal of the illusory Bandha by the knowledge of Reality, Ifit be so, 
what matters it if someone secures that knowledge, without having studied 
the Vedas and the Sastras? Even from an Aptavakya the knowledge of 
Reality can be had, not only from the Vedas that are Apauruseya, Manu lays 
down that the Veda-knowers should not teach the Vedas to the Sudras. But 
the Veda-knowers are surely beyond thz pale of the Nisedha-sastra. If a 
Brahmana by meditating upon the Sruti passage ‘that thou art’ can get rid of 
the illusion about the world, a Stidra also by cogitating upon the instruction 
given by an Apta, can secure the same result. Thus the Vedanta passages in 
the Sruti do not appzar to serve any purpose in the case of the Veda-knowers. 
One can even argue that the Sidras are likely to derive greater benefit from 
the Vedasand sothey deserve allthe more tohavethe sax forthe 
Brahmavidya, which means in effect, that there would be none so poor to do 
reverence to the poor Upanisad-lore! What can the Sruti do for an Advai- 


tin? The Sruti is also an illusion according to him. 


But one who holds that knowledge is of the form of devotion, — 
the Visistadvaitin— believes implicitly in the Sastra and undertakes the 
Upasana in accordance with the tenets, regulations regarding the duties of 
the castes and stages of life, and ultimately gets rid of the Karmabandha. 
He naturally would not even dream of allowing the afyzrq for the Stidras, as it 
is completely at variance with the Sastric injunctions, 
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Ramanuja’s criticism of the Advaita-view contains no fresh arguments. 
Sankara has never said that the Sastra has no value; his contention is that 
till the knowledge of Reality or Brahman flashes forth, that is, in the 
Vyavaharavastha, the Sastric injunctions have got to be strictly followed (the 
Stidras thus have to act according to the dictates of the Sastras that lay down 
their duties ); after the realisation of Brahman, the Brahman-knower has no 
use of the Sastras, but that does not mean that he is free to act in any way he 
likes: as a matter of fact, a Brahman-knower could but act in a strictly 
righteous manner. So, the sympathy of Ramanuja for the ‘ Tapasvint' Sruti 
supposed to be ill-treated by the Advaitins, has no locus standi at all. 

[203] (Sttra 40) Ramanuja refers to the passage 4/24 fq from the 
Ka@thaka, which comes between APRA: TEI: and ASSIA. gaqrseaaar... (the 
fagqaarza in Sutra 23), and arguesthat as the topic and the context are the 
same, this Sutra is the continuation of Sitras 23 and 24, and further corroborates 
the statement about the Paramatman being sesarq ( Sankara takes this and 
the next Sutra as forming a separate Adhikarana ). Ramanuja’s arrangement is 
quite unsatisfactory. Apart from the fact that Stitras 40-41 are to be regarded 
as a Continuation of Sutras 23-24,—not an unobjectionable procedure in itself,— 
the expression qeq@q in Sutra 23 shows that the Sabda itself proves the 
Paramatman to be AESA, and no corroboration is required. Again ...977 waa 
does not show that waa or #Fqq is a Characteristic feature of an AFsaTA entity. 
Vijhanabhiksu gives the best explanation (he seems to read the Sttra as g7m: 
aru )— Al ST: see Ry Wala | eqs anacaes: | 

(Sutra 41) The fayqarry according to Vijwanabhiksu is qegeyt saifani 
saiie:; he explains the Sutra as aq sqlfa@aeqareq ward | Aa aaeaeqce TaHeaT- 
wimf@era: | Ramanuja-says that this Stitra also gives the reason why the 
AF SMA is the Highest Brahman, which appears to be quite far-fetched. 


[204] (Sttra 42) Ramanuja takes Sitras 42-44 as one Adhikarana, 


the fgaqaq being anarenr 3 anmeqy... Sankara takes this Sutra as forming a 
separate Adhikarana, so also Vijnhanabhiksu who takes arazargaret: as the 


ASAT. 


The Pirvapaksin says that sma means the yaaraa who had been 
referred to before. amereitaaiear refers to his qalaeqt. agerarat is already proved 
to be Brahman, but here the yarqiqaraq which intervenes speaks of the anlaeq— 
ae: 

The answer is—ararmq means Brahman, because there is the mention of 
the attribute siaeriidtaigeq which is not possible in the case of the gram or 
Faas. frqiZq_ means productive capacity and not association as the 
Purvapaksin seems to understand it. Sucha faajeq is not possible inthe 
released Soul, though he is the matter in hand: so we must understand the 


SUS, which is the gqreq, as being referred to here. Further the word STATI 
Is never used in the sense of the sqm. 
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STHTSTAT ET: Tee: 1 aaTT THAR ayaa { ATES | ATTA SATE 
( farars ); al, TERT Wala | SHARAN: Bay TG, STIL aT 
tee sea eaaT eS aM ora: | ( fagrafsaz ) 


[205] ae 43) The objector points out that yaremepraa is 
the sameas WqItwa, according tothe Sruti. So,no aqieqr is intended by 
ATARI 

This Sutra gives the answer—The Paramatman isa different entity from 
the gamma. who inthe ygiq stage goes to the qanna, and at the time of 
genta goes away from the body which is enveloped by the ma-armqa. The 
enveloper and the enveloped, the goer and the one gone to, must be different. 


[206] (Sutra 44) The Sruti designates the Paramatman as aqeia- 
ae: Waar: etc. wINA, WABam, qeqzaq etc., cannot be associated with the 


genmaq even inthe qyaqiqeq. So, aaeraaaia, ure: can only mean the 
Paramatman. 


I, 4 


{ 207] This Quarter considers several Sruti passages which seem to 
refer to certain technical terms inthe Sankhya philosophy. It is shown by 
the Siddhantin that the passages refer to Brahman and the Vedantic doctrine. 

The first Adhikarana contains seven Stitras andthe fayyarq is...qec: 
waeradaeyszg ger: from the Kathaka, The question is—what is meant by 
wea? The Pirvapaksin says—qeq, seqeq and gey are definitely Sankhya 
terms; 3e79q therefore means Pradhana ( arqaifas); geq is the twenty-fifth 
principle beyond which nothing exists, according to the Sahkhyas and so the 
expression eqa We faq AT eT ar au ae: can be properly explained in the 
light of the Sankhya philosophy. 

[208] The Siddhanta is—Looking to the context and the metapho- 
rical description of the body, sqqq must mean here gijfz. Thus—The age 
( metaphorical description ) is as follows— 

ata is the mq ( warrior in the chariot ) 

oRIt — Va. 

ae — aii (the charioteer ) 

FAY — Te (the reins ) 

gieaqs —~ <q ( the horses ) 

fagas — objects perceived by the sense-organs, and the destination 
reached is the highest abode of Visnu. 


So also, $ 
ay > sizys ( > showing ‘ being qv’) Being az 
Way > By cannot refer to the PAFITIAA, for, 
ge > Faq that 1s impossible; it refers to qafi- 
WAAL > AS alga; the geq being the sqft is 
BeAr > Hed obviously 97). 


gey — ( nothing beyond him ) 


[209] According to the Sahkhyas, yxfq (sata, seam) is the producing 
cause of the seven fanias, (qe (wea), agen and the five qzargs ) and the sixteen 
famys ( Five Jhanendriyas, five Karmendriyas, five Mahabhiitas and Manas ). 
The Kathaka passage refers only to being yz. zez and other apjs cannot be the 
cause of Indriyas; Manas cannot be the cause of Arthas. The word af means 
Weq, so that yedi qerqe: becomes meaningless, qeq cannot be a fqaqm of AA. 
either (in apar yey: ). Thus the Kathaka passage can be understood only 
as a metaphorical description, The same thing is propounded in the passage 
wana oa (nad ought to be qa; it isa Vedic form ). 


[ 210] Tease aed (Cat means aig; ay and areqe refer to two 
abodes, arnfa adam ara) areata Weta (Aer era is the doer). 

CS ord aT (a means d sa, Mea ateatSeat )— 

( ard arama is equal to seaqhta qwteaet). 
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[211] (Sttra2)—If it be objected that the agjz is eq; how can it 
be referred to by the word seq? —The answer is, the unmodified subtle 
element itself becomes the body when modified, and is St for being the 
means for the activity leading to Tea, like a chariot. 


[212] (Sttra3}—The objector says that the Sankhyas also speak of 
wages as the cause of the elements. The answer is—But there is this difference. 
According to the Vedantins, the spn and its modifications are able to 
function, not independently as the Sahkhyas hold, but only by being the body 
of the qayyey and having him as their Atman. Sruti and Smrti ( Gita, Vi;nu- 
purana ) passages definitely speak of yHaaaiager as being yagentas. aqaqz 
satsaad. sitez reads the Sttra as qadrarqreacrrt - 


[213] (Sttra4) If qatq was intended to be referred to by weqy=, it 
ought to have been spoken of as #7 in the text (because the Sahkhyas talk of 
Moksa as due to the knowledge of both eye and aq). But it is not so 


described here. Sahkara remarks—spark 9 ETE Aire wa 


Aen eT Ay EYAATT | 

[214] (Sttra5) Madhva reads g¢vmq asa separate Sttra. The 
objector points out that sqm is referred to as HqZin the subsequent passage— 
weet... fara darqygeragead. The answer is—The context shows that it 
is the mq—qaqqa7—who is mentioned here as fit tobe meditated upon. The 
attributes aqez etc., are appropriate in the case of the yvaqey alone. 


[215] (Sttra6) Vallabha reads qqraqquend...and Vijianabhiksu 
as sq1RAfy... he three questions pertain to af§, iq and yaraq. Madhva 
takes ay to be qa ase aa ai ( but AAA cannot be regarded as 
aya). Naciketas asked for three boons, but no question was asked in 
respect of the first boon. (Questions direct or implied were asked later. 
Thus—W hile asking for the second boon, information about the Fire-worship 
leading to heaven was asked ( Spm@ar:—oaas, aga and qiqyqg are meant, or 
yaa, weqya and aa). The third boon referred to the nature of Moksa, and 
the means thereof. Then Naciketas further asked about the worship of the 
goreq Brahman which was entirely different from Dharma, Adharma, Bh&ta, 
Bhavya etc. Yama then instructed Naciketas about Om-worship, Visnu’s 
highest abode etc. Nota word about Avyakta isto be found directly or 
implied in this whole context. 


( Sttra 7) Bhaskara notes the reading yarqqa. Just as in the passage 
Jarra! Wel ot, Aeq is not taken to mean the Sahkhya Mahat-principle, 
ecause ofits being in case-coordination with Atman, Avyakta, described as 
being beyond Atman, cannot refer to the Sankhya principle so called. 
Bhaskara says— yew} gel aga: spmerdseela 3 cad agers Te 
Hfasafa: Vijianabhiksu remarks— qgr qearaara oes: BAAS ACAI A 
qe: ager aaa ad wan a aes egEEaG wa sae 
efaaert::1 Madhva includes the next Sutra quqazeaina in the first 
Adhikarana. 

¥§ 
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[216] ( Sittra 8) The second Adhikarana contains three Sutras and 
the fasqarqy is the passage amazt... from the Svetasvatara, 


The Sankhyavadin claims that the passage in question refers to the 
yea (or saq). Thus— 

ast — sald is ayaa or unborn 

difedseeem — possessed of arqrmeqaiyas 

agi: Ta: Bata —the fywgs and the sixteen-fold ax come from yA, 

stq— the yey enjoying the gxfa, when infatuated. 


The Siddhantin’s answer is—The etymological meaning requires to be 
understood in the light of the context etc., which alone can fix the particular 
meaning, Thus the passage in question gives only a general idea about some 
entity unborn, etc. qqqqq—Like the qq ( araqa ata, out of which something is 
eaten, a cup ): but what particular size and shape the cup is, cannot be known 
from the etymology; but the passage a qf=ax us aaliaeaaa Gaga: tells us that 
the head isa qqq with the hole (the mouth) down and the bottom up 
( usually the qaqa is mafia waa: ). 


wal might very well mean a she-goat. 


aleqzeeem—tri-coloured; red, white and black (or light, water and 
food); aq—a he-goat,—and so on, So, the Saakhya cannot jump to the conclu- 
sion that sq means the ya#ia ( which is amamapet). Various passages from 


the Upanisads ( Culika, Svetasvatara) and from the Gita, point out to the 
same fact. 


[217] (Sttra9) The Sruti itselfin passages like s7ffagt saita:, gives 
us a specific directive to conclude thit sqffGeqmar means Taare. That the 
at has Brahman for its cause is clear from the description of Brahman as 
abiding in the heart-cave for the sake of worship, and from its being the cause 
of the seven Pranas and Lokas. The Taittiriyas actually mention this in their 
texts. : The Svetasvatara also clearly understands aat to be quaaam. Saikara 
Says SqGIGa ATS TP aeT THaaAAT gaIdeA, and Bhaskara, s@faeqeyy qe: 
al saree. stat reads satecnaraar. 


[218] (Sitra10) But how is this esq called BzasgZEee, or how 
can such an as be wpiftegear? The answer is according to Ramanuja—The 
passage describes the creation ( #eTqq Means afs:, cf. sar AN TAHIT ), that is 
to say,the Prakrti is described both in the aim Cat the time of the 
Pralaya, qguetor) and the arajqea (at the time of creation, Gaw-aH-aaaaS I), 
just as aféey, though one in the areaeay?, is described as aq for being fit to be 
enjoyed by the deities Vasu etc., in the araaert ( ATAT HT = JeqRAHaHeIA )- 
It is not clear why Ramanuja should have gone out of his way to explain #4 
as creation. The usual meaning of aeqa, fancy, superimposition, certainly suits 
the context better. Besides, gaya meaning creation does not fitin well with 


Aas, 
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[219] It looks as if Ramanuja wants to have a dig at Sankara somehow 
and attacks him for his interpretation of aay as asfaaqaam. RamAanuija asks 
naively enough—What is meant by asjaaiifaan, wah aT ?— 


C1) Ifthe meaning is aciaana, they being many, 2pm cannot be called 
un. Evenifthe area is admitted, that would not make the three-fold 
entity one, as the idea of aged would still persist, ( Ramanuja here 
conveniently forgets that his Visistadvaita is open to this very objection ). 
(2) (A) Is modified ( 4ajaseto ) Brahman meant? In that case, the 
idea of ageq would persist. 

(B) Is the unmodified Brahman inits natural form meant? In that 


case, the expression aifzazgeemq would be meaningless. How can Brahman in 
its natural form be possessed of many forms? 


(3) Issome other entity which produces }3jaq meant? Why not 


then accept the aremaem of Yates, described in the Sruti as the meaning of the 
word star ? 


All this seems to be beside the point; inno way does this controvert 
Sankara’s position. 


Ramanuja further says that the superimposition of the aa on the sa 
serves No purpose, but is positively harmful. Whatisthe pointin superim- 
posing the nature ofa she-goat who is contemptible, responsible for some 
casual creation and having occasional connection with the he-goat etc.? To 
speak of the wise Ksetrajia as having nothing to do with the Prakrti, and 
at the same time to talk of his connection with the Prakrti, isthe height 
of absurdity ! 


Ramanuja has allowed himself to lose the proper sense of proportion in 
his criticism. The Sruti passage, for the sake of convenience, is comparing the 
unborn Prakrti to a she-goat ( taking advantage of the pun on the word Aja), 
thatis all. Ramanuja cannot be unaware that a comparison has to be under- 
stood only to a limited extent, and his fulminations have no real basis. 


[220] (Sutra 11) The third Adhikarana contains three Sitras 
(11-13 ), and the fyqaagq is yeaa yaua...from the Brhadaranyaka. Srikara 
reads., .qeqraeaid...... 

The question is, what is meant by yy qaaat:? 


The Purvapaksin says—Obviously the twenty-five well-known principles 
admitted by the Sahkhyas are meant here (1 Prakrti+ 7 Vikrtis +16 
Vikaras + 1 Purusa )—because qauat: isa aa compound (qaaar: being a 
Vedic form; the proper form would have been yaad); the meaning is;—Five 
groups of five, that is, twenty-five. 


The Siddhanta is— 


(1) waaa: is nota wage compound; itis not fair to describe some 
expression as regular in the Vedic Sanskrit, when the form can be properly 
explained otherwise. 
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(2) According to the Panini Stitra, yuna: can be taken as a da word. 

(3) Like aq agiz:, the yaqas are spoken of as 7. 

C4) qq vq does not necessarily mean 25(5 5); it can mean 10 also 
(545). 

(3) Even if qq qq be understood to mean 25, we cannot understand 
here the twenty-five principles of the Sankhyas; for, these Sankhya principles 
are different from those referred to in the Sruti passages as qaqa. 

(6) Further, the Sruti passage speaks of ena and appr as different 
from the twenty-five (principles ); that would make the principles twenty— 
seven, or 4 qq would have to be takento mean twenty-three (to stand by 
the number 25 )! 


(7) fit be suggested that we might take one yHi@ to be three gaas 
(referring to arq, wig and daq_) so as to get the number twenty-five, then are 
( azq) and ean would also have to be taken as three-fold each,— so the 
number would rise to twenty-nine ! 

(8) 4 yan: must mean five groups of five each. The Sahkhya can 
only show four groups of five (5 Karmendrivas, 5 Jiianendriyas, 5 Mahabhtitas 
and 5 subtle elements ). 

So yaqaq must mean something else. 


( Sitra 12) «sraqay: means on the strength of the TITAI—T1, ATS, aT, 
aq and aay. 


[221] (Sttrai3) The Kanva’ recension does not tead aq: so to 
make up the number five, we should understand salfaq in place of sta; so that 
qaaeqs mean ultimately the sense-organs-qq (connected with aq) tepresents 
the organ of touch; waiq. the organ of sight; sq, the organ of hearing: aq 
( connected with the earth ) represents the organ of smell as also the organ of 
taste (aad, aaa, wag) and wag, by which one meditates, 


Sankara remarks— irq, Qar: fiat aeaal area wala 4, wanar sq, 
ea sant ant Reraaar wagier | aes ae Bar’ 28 ys sik: gesmET 
ead | aaftnesdig a afer: 1 Modern scholars take gana: equal to Garey, 


qaacy: ( tribes ), or as meaning the five tribes 4, ge gat etc, named after 
the sons of Yayati, 


[222] (Sutral4) The fourth Adhikarana contains two Sutras and 
the fagary tefers to passages which proclaim the wre from aq, WIL, VeaRa 
etc. sfigxt reads qu for gut in the Sutra. 


The Pirvapaksin says that the Sruti passages do not with one voice 
refer to Brahman asthe cause of the world. Gq. WAL, BeayRT can equally 
claim to be called the cause; ae isthe same as wera, that is, the 
Pradhana of the Sahkhyas; yq can be called Brahman (Con account of its 
vastness ) and ara (on account of its pervading nature ). It is true that the 
attributes gem etc , can not be literally applied to the ataaq Pradhana, but they 
can be understood in the sense of ' being eager or ready to create. * 
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The answer is—Everywhere the omniscient, all-powerful Highest 
Brahman is mentioned as the cause of samt etc., in the various passages dealing 
with creation. 


[223] (Stitra15) In the passage wag..., where aaq seems to be the 
cause, itis clear that Brahman itselfis called a=q, because there was no 
distinction of name and form then; the same Brahman continues to be referred 
to. 3eq~md also denotes the Brahman with its form unmodifed, which enters 
into everything to act as the controller, and the modifier, The words Brahman 
and Atman cannot be denoting Pradhana which hasa limited vastness and 
pervading capacity. 


Ramanuja begins his comment on this Adhikarana with the remark ga: 
TTlasaat Iaatdga, thatis, he considers the Sankhya doctrine to be the 
target of criticism. Inthe rest of the fourth Quarter also, he is at pains to 
show that the ‘@qqarzs concerned deal prima facie with the Sankhya doctrine. 
Because the first two Adhikaranas can be understood easily as directed against 
the Sahkhyas, Ramanuja thinks that the whole of the fourth Quarter deals 
with the Sankhya doctrine. There is nothing to show that the Sttrakara had 
this in mind. It is generally accepted that the whole of the first Adhydya is 
concerned with the ‘Samanvaya’ idea, showing that various words and passages 
in the ultimate analysis point to Brahman. In the first three Quarters of the 
first Adhyaya, emphasis was laid onthe meaning of individual words and 
expressions in the Sruti; in this Quarter emphasis is laidon various passages 
or Vakyas. There was no occasion for the Siitrakara to single out the Sahkhya 
doctrine for attack here; later on, the Sank hyavadin gets more than his due 
share in the second Adbyaya. The attempts of Ramanuja and Nimbarka to 
associate all the Adhikaranas in this Quarter, withthe Sankhya doctrine are 
hardly convincing, For instance, inthis very Adhikarana, the Purvapaksin 
takes his stand upon aeqraq meaning aor, Tata Cbut this point has been 
already disposed of before). Sahkara rightly regards the Pirvapaksa as 
referring to passages where the creationis described in different ways, and 
remarks—aaiy mea asyaMnarramey sates faa (discrepancy) 4 as 
Paralaaraaied | Ha: ? yearequissrk: | The passages concerned, all agree in pointing 
out to Brahman only as the one creator. 


[224] (Sttral6) The fifth Adhikarana contains three Sitras 
(16-18 ) and the fayqaqray is the passage 319 arena Wasi qeat Hal aeq Saeest aa 
aidaey: from the Kausitaki Brahmana, 

Ramanuja begins his Bhasya on this Sttra with gaat aTeeq: Saale | The 
Sankhya argues that it is the Purusa, the enjoyer, who is stated here as being 
fitto be known. In geq Zar, FHA constituted of merit and demerit can 
belong only to the Ksetrajiia ( #qqcannot refer to the world). Further, the 
reference to the beating with the stick, of the person asleep certainly refers 


to the sftqqa_as is clear from the expression aaa, (sitar) am wear aaa. 
Even if af@yqand sii are taken as showing two abodes yrj would mean annfe- 
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azar and so, the matter in hand here is the yaq, and the geqrftiga-sara is the 
cause of the world. 

According to Sahkara the question is— who is the Afedeq.— aia or 
HeITA OF qwanaa? The Purvapaksin says that it may be aq, actually 
mentioned in the aggai, or sfiq who is the enjoyez described as awakening 
when struck by the stick, sfq can be called gm, for he is the srmaq. Ramanuja’s 
idea that the sata is intended by the Purvapaksin is quite unsatisfactory. 


[225] The Siddhanta is—The Paramatman alone is Aikaey. waewy can 
with propriety mean the whole world, not merely guytquq or some fHyT as is 
clear from the context. gegmat means anfeeepsarafraciat Fem. Read the 
following comments by Sahkara—qaat valde seat Sal CARL, BA, TeA- 
aepaid! a Saat get a waar wrasdraadd | ...ger Gaena, eat art 


GRIST TAMAS NT TT BAT fiat | THAR A THAT HAMA |. .9eaat- 
sn . S ~ StS . s ~ oN . =~ aN 
dazed sradaasser Aaa ...g wast gest saeRearaat aa. Fada RTT, Te 


Rea aI ae... mea ssyiaa aerate aa: sar afeaeqaaia- 
fezad 

[226] (Sttral7) Bhaskara reads this and the next Stitra as one 
Siitra. Baladeva reads aeqweg for q-arg g. 

The objector's contention is that the passage contains definite indicatary 
marks of sq and stm, such as being the resort in the state of deep sleep, and 
the description of Prana being wear waft etc; and so Brahman cannot be 
referred to here. > 


The answer is—In Siitra I-1 31, during the discussion about the Pratar- 
dana-vidya, we arrived at some definite principles for dealing with similar 
situations —these principles were :— 

(1) One should pay proper attention to the Upakrama and the 
Upasamhara. 

(2) When it is decided that the passage in question refers to Brahman, 
that should be taken as the deciding factor. 


(3) Other characteristics noted have got to be harmonised with that. 


Applying these principles to the present case, it is clear thatin the 
Upakrama (aa a Hartt) of the passage in question, Brahman is described; in 
the middle-portion ger Sarneq shows that Brahman is hinted at and in the 
Upasamhara, the knower is described as securing eqrisq etc. So the passage as 
a whole undoubtedly refers to Brahman. In the Pratardana-vidya, the siafees 
and geqsmises were explained as referring to Brahman for the purpose 


of Upasana. Here also sim wana wala etc., shows that smaniwapiea is 
referred to, 


[227] (Sttra18) According to Jaimini, however, the stadatqa 
aaa is for the sake of propounding the nature of Brahmanas distinct from fq. 
This is clear from the question and the exposition. In the question-passage, ata 
( different from the ym) becomes awake and the question refers to Brahman; 
the aqpexta also points out to the Paramatman as different from the aa. 
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[228] The view that the question and exposition refer to Jiva, and 
that the gaena is the aris, is wrong; for, itis shown that the SUA 


is Brahman itself, and that the oq is merged into Brahman referred to by the 
word Prana. 


And some recensions actually refer to the Paramatman as distinct from 


the fagraaa Jiva, and the word Aka& is already proved to denote the Paramat- 
man himself. 


So, neither the gey nor the sq of the Sahkhyas is referred to in the 
Upanisad-passages. 


[229] (Suttral9) —The sixth Adhikarana contains five Sttras, 
and the fayyqeq is the well-known passage 4 a at a4eq ara... from the 
Brhadaranyaka. 


The question is, whois the ama referred to as zge%, arqeq etc ? Ramanuja 
states a-fa Sitedseagquyaenaert aT RAR, and so the sma may be the 
@iveger, orthe Paramatman is meant. Ramanuja is hardly convincing in 
taking the Atman to refer to the Sahkhya grq; the reference tothe sfiaiaz is 
quite pertinent. ( The Sankhya yey is neither a doer noran enjoyer and no 
one could possibly think of him, but Ramanuja somehow or other wants to 
connect the whole of this fourth Quarter with the Sankhya doctrine ). 


The Pirvapaksin says—Jivatman is referred to here. The Jiva alone 
can have fiq@ with reference to gf}, arm etc; he is also connected with yu 
and fq; the egaqq can be explained as referring to the nature of the Jiva as 
divorced from Prakrti; and so, aneiasrta wa'aard wad isin order. This means 
that the gasrfaftar sala is the cause of the world. 


[230-32] The answer is—azaaq can not be had by the realisation of 
the Jiva, but only by that of the Paramatman. The affaara due to apangara can 
point only to the Paramatman. By knowing the 3aq diam one can not know 
the aaaqq saa. The qualities qzeq etc., can exist only inthe Paramatman. 
atanaaeg trary can hardly be construed with ama z3<q:. There would be the 
fault of appz, if the two passages are understood independently. So, the 
passage asa whole must mean thatthe Paramatman who is szaefyaq of the 
Atman should be realised and not qf, arm etc., that are dependent upon the 
Highest, (The philosophical idea in the passage 4 at az wy..is that the 
realisation of the Self isthe one way of realising all experience. Froma 
popular point of view the statement is equally correct as itis for the sake of 
one’s own self that a person seeks other objects ). 


[233] (Sttra20) fasrafigy reads the Sttra as eRrasAe7:. Aémarathya 
holds that siz, avzarz_etc., must refer to the Paramatman; otherwise, wajamaa 
wafaray cannot take place, Jiva is qeper] and aperazary has to be admitted. 


[234] (Sttra 21) Audulomi holds that the Jiva secures the 
nature of the Paramatman after he is ready to depart from the body and 
hence sffq can denote Paramatman. 
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235] (Siitra 22) Kasakrtsna holds that the word Jiva denotes 

hin 1 in the Jivatman forming its bod 
‘Brahman itself which stays as Atman in the Jivatman forming its body, 
% Sankara very clearly points out the difference in the three views as 
‘Under :— 

(3) WeaERTAMARg: reat sft area ae AIH! ee ee 

(3) aRTers § watt diver aaah cart afeateria steam yaa 
aaa: Raraissa aa waa | 

(3) agatina ga: eaaaeMeaTal Farvet aya ( Sankara holds,that the 
view of Kagakrtsna is in accord with the Sruti aaaft etc. ) 


Audulomfithinks that “Fhe, identity? of sq and ayaa is due to the 
alazimaa as is ptépdurided by the illustrations of the drum, the conchshell 
and the lute (q qui aeqadeaaey a aaSURaSSTaTETENTT SEAT Hata SITATT 
qT eat Vela: etc., that is to say, when g-glaaeearaiey is understood, qaqfaays are 

yautomatically understood; or in ord2r to effectually grasp oer control the 
sounds, you should‘control the drum or the beater of the drum ). ASmarathya 
who isa Hamenfia, says, that the solemn declaration vaste aaagaq is 
possible if somehow there is the identity of Jiva and the Paramatman, 
Audolomi is a Dvaitin; he believes that the Vijnanatman after departureé:from 
the body becomes one with the Highest, ‘through the power of knowledge, 
meditation etc, 

There is no doubt that the view of Kaéakrtsna is the view of Sahkara. 
Whether the Siitrakara has mentioned the three views without ghewing his 
preference for any one of them, or whether he agrees with Kasakrtsha cénnot 
be ascertained for certain. Ramanuja takes waftgfq to mean ayeq:, aaeqie:, 
referring to the idea that the Paramatman is the Antaryamin, 

(Siitra23) The seventh Adhikarana contains seven Sttras, andthe 


o SON 


Tray is yar arta... in the Svetaketu-episode, from the Chandogya, $ 


~ 


Ramanuja introduces his comment with a MUataTSey ed Tid Ga : 
seqaftsa, which is not convincing, The Sitrakara does not appear to pe 
the distinction as Gaz and fAfrge aga, (he calls the qavaga, aa ithe second 
Adhyaya—vda aia: mga: 1.1.3). [fat all, the Purvapaksin couldbea qrgya as is 
clear from the Sutra qareraseate IT. 2. 35 according to Ramanuja himself, 


The objector'says that passages like aaj Z vata erage Brea ( Sve. ) 
and ayqeqa7n ant: eer aaa ( Gia } show that the saree andthe fafta- 
area of the world ate different (like ata and the gra in the caseof the qz ). 
So Brahman can obily, be the faiierarte. andthe sara is the sqraaaren. 

The answenis-;The Sruti by. diving the illustrations of aftqug, signi and 
warsed, shows that there is the epfRerq from the arufagr. If Brahman were 
only the faearn, the whole amq could not be known. And the sfaar is 
Uelaaiaa Tater wg. So, Brahman must be both the warara and the faearea. 


ere is no difference between gmara and faq as both are identical according 


ty Sruti, The whole world, in the aan, is sare. The word sean 
e@in some contexts means the afagegeniz Brahman. It is true that in the 
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case of normal effects, the material cause and the instrumental cause are 
different, but this is not applicable in the case of the omniscient all-powerful 
Brahman which can be both the fafiyq and the gqara of the world, 

[241] (Sttra24) The Sruti itself tells us that Brahman by its own 
aay created the world, 

( Sttra 25) In the Taittiriya Brahmana, in answer to the question— 
what was the aqatq:and what the means, when Brahman created the world ?— 


itis stated that Brahman itself was the ener and the means ( aye) 
as well, 


[242] (Stra 26) The passage agra eaagea shows that the Atman 
was both the ajq_and the #4. ( aaaenapred ana tai: Praret: Shaq). 

243] (Sttra 27) Ramanuja and sam read gitar as a separate 
Sttra, Sahkara explains alternatively qftmmafi 7 era | PIS: —Sae Aaa 
vert vam va farce cone: aerate —ae eperaay | Pa ane 3, 
senfzata | Ramanuja understands by gftma, the world being the body of Brahman, 
and Brahman being the Atman of the world. qey aq: anigg—here aq weans the 
7 —onageg. The Stitrakara uses the expression afisty ( which Sankara 
himself explains as faz) and not faqq. This is taken to mean that the 
Sutrakdra does not accept the faqqarg. It must be noted in this connection 
that Ramanuja says ...a1a Ua Agen MareaeayaraaaA:, which suggests that 
fare or often may be real as well as eon. 


(Stitra28) The Sruti actually describes Brahman as yaa (ails 
meaning surem ). 


(Sitra29) The eighth Adhikarana contains only one Sutra with 
which the fourth Quarter of the first Adhyaya comes to an end. 


The various passages in the Upanisads dealing with the cause of the 
world have thus been shown to refer to Brahman alone. The repetition of 
sqremat: in the Stitra shows that the Adhyaya ends here. 


Vallabha, like Ramanuja, explains the fourth Quarter as concerned with 
the refutation of the Sankhya doctrine. According to Madhva, all the 
expressions, Avyakta, Aja, Prakrti etc., ultimately denote Visnu; it ts only in 
popular usage that they denote worldly objects. Jiva, Prana can also refer to 
Visnu, for they exist on account of Visnu alone and rest in him. Similarly 


the words Stinya, Abhava etc., denote Visnu, 


Sahkara explains uda a4 in the last Sutra to mean aoanenimaran, adding 
that the Sttrakata has given much attention to the Pradhanakaranavada of 
the Sankbyas, because the Sankhyas who admit the identity of Katya and 
Karana are nearer to the Vedantins, and because, Dharmasitrakaras like 
Devala uphold the same. Other philosophers like the Vaisesikas holding the 
atomic theory condemned by the Vedanta deserve no consideration and 
deserve to be censured. In view of this exposition Sankara is charged with 
inconsistency by some for having expiained only the first two Adhikaranas in 

ay 
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the fourth Quarter as referring tothe Sankbya doctrine, They think that 
Raméanuja is right in describing the whole of the fourth (Quarter as connected 


with the Sankbya as the Parvapaksin This criticism of Saikara, we think, 


does not do proper justice to him, Sahkara rightly regards the whole of the 
first Adhyaya as expounding the ameqy of the various Vedanta passages in 
describing Brahman. He definitely regards the Sahkhya opponent as the 
Pradhanamalla, but he is also aware that other philosophers opposed to the 
Vedanta were keen on interpreting some passages as favouring their own 
doctrines and so he takes due note of them also, Further Sahkara points out 
that the refutation of the Pradhanakaranavada is not confined only to the 
fourth Quarter, but actually begins with the Sttra ¢aqameay (115) in the 
first Quarter and is constantly before the Sttrakara, We have already pointed 
out how Ramanuya’s attempt to postulate the Sahkhya opponent in every 
Adhikarana in the fourth Quarter, is far-fetched and unconvincing, 


I. 1 


The first Quarter of the Second Adhyaya considers and refutes the 
objections raised by the Saikhyas ( Pradhanakaranavadins ), the Vaisesikas 
( Anukaranavadins ) etc., against the Brahmakaranavada of the Vedantins. 

The first Adhikarana contains two Sttras. 


[ 244] The objector taking cudgels on behalf of the Sankhyas argues 
his case as under:—lIt is agreed to by all that Kapila wasa great sage: his teachings 
therefore deserve to be treated with great respect, It is true that the Smrti 
which is oppused to the Sruti should normally be discarded. Manusmrti and 
other similar works teach the Brahmakaranavada in conformity with the Sruti 
and they also deserve to be respected. It would be possible to accommodate 
both .Kapilasmrti and Manusmrti, on the lines of peaceful co-existence as 
follows:—Manusmrti should be accepted asan authority on matters dealing 
with Dharma and the practical way of life; the Kapilasmrti ( which deals only 
with philosophical matters ) should be taken as an authority on problems like 
the creation of the world. Thus would unnecessary conflict be avoided. 

The answer of the Siddhantin is—Truth admits of no compromise. To 
accept the Smrti of Manu who is lauded by the Sruti ( qguqwqeq adeaa), as 
authority only in part, is meaningless; this Ardhajaratiyanyaya does justice to 
noone. If Kapilasmrti is accepted, Manusmrti, so loyal to the Sruti, must go 
tothe wall, This can never beaccepted. The legitimate duty of a Smrti is 
to clarify and to corroborate the teaching ofthe Sruti which can never be 
looked upon as a handmaid to any Smrti. 

P, 557—q: snfita: etc.—The commentator, Haradatta Misra takes sifta: 
to mean gTmaed:| ad va aaa caraqgeanla NUTT... AA BOAAAUTTT, TAT: 
sqesytard g: a4 oft: 1 Lf aria: is taken as Gen. sing. it goes with gaame: 
there is the reading aq wa qerqet...get is the araiara or gaia. The idea is the 
same as in vat a1 Tayag Wee. 

[245] (Stitra2) Ramanuja takes ¥ to mean * but’ ( at@arrerfaaea: ) 
which is unnecessary. g-tat—aza@aevat (Sankara); eqayarat waretat (Madhva). 
Ramanuja seems to take eqtgi to mean arate, ase aragquesd: ( subje- 
ctive genitive ) not convincingly. gqqcannot refer to ea (the form would 
have been gaat) or to at (as in that case, the Stitra would be superfluous ). 


[246] (Sutra 3) This second Adhikarana containing only one.Sutra is 
merely an apaza of the last Adhikarana. The Yogasmrti ( of Hiranyagarbha ) 
should also be rejected on the same grounds on which the Kapilasmrti was 
rejected, such as—Yogasmrti does not advocate Brahmakaranavada, looks upon 
Tévara as only the Instrumental cause of the world; Hiranyagarbha could be 
subject to Rajas, Tamas etc , and cannot be regarded as an authority etc. 


[247] (Sttra 4) The third Adhikarana contains nine Stitras, and deals 
with the question of the qa, 3g Brahman being the cause of the aaa, ABS 
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world which is quite different from Brahman, Madhva takes Sititra 4 as form- 
ing a separate Adhikarana. 
The Purvapaksin says—We actually perceive that the world is a gaa, 


age, garas etc., while Brahman is 4qq, BE, staezay etc. The Sruti also actually 
speaks of the division, fama and affgq. Nowa Karya (e.g. yz, 4am) is not 
fasamn from the Karana (aa, gq). So, Pradhana which is qa with the Bly 
(amq) can alone be the cause of the world. And weare perfectly justified 
in resorting to reasoning ( Tarka) in this case; Manu himself says that Tarka 
is useful in understanding Dharma; Sruti also in using the expression erat... 
Feqeq: supports this. 

Some one might point out here that we can regard wuq as Zaq, with the 
‘adeag not being manifested, so that the Jaq Brahman can be the cause of the 
ada aa; this would respect the ajaag of Karya and Karana. The answer to 
this view-point would be—It is absurd to hold that the aaq where the ary- 
yy is never manifested is faq. You might as well talk of the bearing of 
children by the barren mothers in the assembly of sons of barren women ! 
This again involves the fault of mutual interdependence—First one accepts 
that the ¥qq Brahman is the cause of the world and then concludes on the 
strength of area, that the jar etc., are possessed of unmanifested *deyi—the 
assumption that the jar etc., are possessed of Jazz, makes one conclude that 
Brahman is the cause of the world ! 


[248] There can beno relation of cause and effect between two 
fazer things. qaaoq of the @py with the are does not mean—(1) any 
is possessed of all the yas of the au—in that case, ary and mq would be 
the same and there would be no gaara. (2) arf does not possess some 
qq or other of the #yq—this is not true in the case of the Sqq Brahman and 
sada world, for the Dharma ‘Existence’ is there in both, So, arsaquy 
must mean aweqMael AasaTRt; such Wawa exists not in the case of 
Brahman and the world. If it is argued that alaaromag is seen between faserr 
things, as for instance, from the qa Gea are produced aqaqa—tgaaecasiana: 
from the aq3a cow-dung the wae, from the §qq spider the stfaq thread—the 
answer is that even in these cases the sada part produces the Ha-Ha. 


[249] Ifit is argued that the Sruti itself speaks of the earth, waters, 
Pranas etc., as speaking like 3aq beings and the Puranas also describe rivers, 
oceans etc, as acting like 3qas, the answer is :-— 

(Sttra5) By the earth etc., are to be understood, the deities presiding 
over the elements etc,, who are actually referred to as @aqs ( aqameda faatsq 
geemaaistiged ) and the Baqis are described as entering ( agar: —stqnaa: ) 
the sense-organs. So, the aaaqq world cannot be ary of the Faq Brahman, 
It is better therefore to say that the satq 1s the cause of the world, on the 
strength of the Smrti passages backed by Tarka, 


[250] (Stitra6é) The Siddhantin’s answer is—We actually perceive 
* n : nt 2. 
ararunag between ean things: the Hla originates from the mq. aUiwazvy Means 
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aranigga and that isnot seenin the case of alae and af. So, there is 
nothing wrong in the fazer Brahman being the cause of the world. According 
to Madhva, Sttras 5 and 6 form an independent Adhikarana. He also reads 
ead a for aad g here, and esq g as an additional Siitra after Sutra 3, 


[251} (Sitra 7) If it isargued—if Brahman , #izq ‘is different from the 
world (#17), that means, the world is Asat in Brahman—the answer is—In the 
last Sutra only the qreauy rule in the case of arjei was denied, the position 
that Karana itself becomes modified intothe Karya and so is in asense 
different from Karya has not been given up by us. Sankara says—...gAfs 
A MTAHUA sasha | eas Baewaantaeada Fq (that is, if ee} is different 
from vw, that means it is saa before production; this goes against the arery 
doctrine which shows that aq is always aq—this is the objection) 
semrarrad | aidtaary ae aren wide weaalta) sda dadiadé...s1a srenraar 
aaq seaadia aeqa | thatis, the sq 1s mere verbal, and does not refer to 
any tangible object; just as when we say ‘ The qqrga does not exist’, this does 
not imply that the axqrgq did exist some time, somewhere. It is just a verbal 
denial about qgrgq who never existed. Madhva understands aq as referr- 
ing tothe passage srqdgacqn aia, andexplains the waiq as referring to 
aeaqag ardig—that is, the Sruti itself denies the aqq. This is much too 
simple. Sankara’s explanation is surely more subtle and philosophical. 


[ 252-53] (Sittra8)—The objector argues—What would be the 
position at the time of Pralaya (dissolution), when Karya (Jagat) is merged into 
the Karana ( Brahman )? The ais of the world would then be associated with 
Brahman (gq gq qvgend! fagig:). This means that the Vedanta passage 
describing Brahman to be omniscient etc., would all be absurd. The argument 
that the Cit and Acit entities are the body of the Highest Brahman and so 
their gigs would not contaminate Brahman, is wrong. Because, in the first 
place, faq and afyq cannot be the body. A aizis known to be the compound 
of elements, a means for enjoyment, with sense-organs etc. Now an aaqcan 
never be such a body; much less the Qaq whois aaaraiz. 


[254] Even if we accept the definition of aaiz as ntaaa, that does not 
help us, A mansion is a yimrgaa but is never known to be a qiviz. The place 
where one enjoys happiness etc, is one’s body—this also is meaningless, for 
one can enjoy happiness etc., by entering into some one else’s body Further 
no such restriction can be placed on Isvara who is eqa:fag, siarzqq etc. To 
understand agit to mean what belongs to one who controls its movement 
according to his will, would not do. The body of a person afflicted with 
disease is not controlled by the willof the owner; the dead body knows 
no law. Statues, dolls that are controlled by some one are not known to 
be his bodies. The Cetana (Soul ) cannot be the body of Iévara who has no 
hands, feet etc. So, there cannot be the relation agfeqaifiarg between Brahman 
and the world; ifthere is that relation, Brahman would be contaminated. 
Anyway the absurdity of the Vedanta passages so interpreted cannot be 
got over, 
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This interpretation of the Siitra involving the agizpaftarg etc., given by 
Ramanuja is hardly convincing. He explains sdfat as Tipper Basa 
which is not quite pertinent. The Pirvapaksin says that he is prepared to 
grant that sjqq is merely a afagq as stated by the Siddhantin, but when there 
is reabsorption at the Pralaya, would not Brahman beas good as aaq ? It 
appears to us that agqinthe Siitra should mean saga. Ramanuja does not 
make it quite clear what he understands by aga. Vasudeva Shastri Abhyankar 
gives three interpretations; aga— (1) SEUCAECICECE qaigewonsesrary gare, 
©) wae, ma wat (3) cee aguE a g af asa aaa ageal: 
Wied! Sahkata gives five undesirable contingencies—(1) aad (2) dWaa- 
aaa, saad saa, 3) garnat gaateaga (4) otters Qaaka aneassa 
() aroeqiiited aa a duare. 

[255-56] (Suttra9) Ramanuja says that Brahman itself has the 
aaatampaaaruanaae and so there is no contradiction, and gives the 
AUS —AIVIAATS, WS, git, tala etc., (not obtaining in the Mea) 
WITT, Tag” etc., ( not experienced in the az), and points out that the 
word aig (ordinarily used to refer to eAGeAIeg ») does not mean the same 
thing in the case of ISvara whose az is not the result of any Karman, The 
eareqs chosen by Ramanuja are not quite apt. Usually a @steq refers to some: 
thing which is popularly well-known. Sahkara gives the gua, WAH, AUARAANA, 
the juggler not affected by his Maya, the seer of the dream etc., as the esas, 
and makes the following astute remarks—aarqasf} apiaren: SRT ERIM 
TTR wierd... qed Fqqeaa aatiaaraida win act dager Mra 
GUAIST TAF: ... BART daeant wAAgqradtaara &: art dasa sfai Srikara reads 
the Sttrasas qq zgrqraara. 


[257] (Sitra10) Baladeva and Nimbarka read the Sutra as rq 
aiara. The defects pointed out by the Saakhyavadin in the Brahmakaranavada 
are found inthe Prakrtikaranavada of the Sahkhyas also. According to the 
Saakhyas, the Purusa is quite saldia, and yarddteraa is the cause of the world. 
gaiddidar cannot belong to gey, Nor is it a modification of yHiaq as it is merely 
the seqraara; if it is natural, it would be always there and so even the liberated 
ones would be subject to aqqa. 


This Stitra is put in to remind the objector of the saying—' Those who 
live in glass-houses should not throw stones at others ’, The objector’s own 
doctrine is open to the same objections which are advanced by him against 
the Siddhantin’s doctrine. It is best therefore to follow the dictum in the 
Slokavartika—apitaqt: ai gia: oftendsi ar ga: | Ra: qlgaigqcnearendrarch, 

[258] (Sttrasl1land12) Except Ramanuja and Srikara, other 
Bhasyakaras read these two Siitras as one Sitra. aly in asimasrarefy is more 
properly explained, if directly connected with ATTMGATA. 


The Siddhantin says that the doctrines of Buddha, Aultkya, Aksapada , 
Jainas, Kapila, Patanjali, which are opposed to one another and are based upon 
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unstable reasoning should be discarded; only the aapeunarez based upon the 
Sruti should be accepted, 


aaj —Gautama Buddha; so called because he had resorted to the Saka 
tree for the practice of Yoga—(or, because he belonged to rhe clan of that 
name ). 

ata —The son of Ulika, also called Kanada ( who swore by the gy or 


qvaig, or who lived on small particles of grain), the founder of the Vaisesika 
school of philosophy. 


wama—(so called because he had eyes on his feet, as he refused to see 
Vyasa with his normal eyes, as he differed from him) Gautama, the author of 
the Nvayasiitras. 

aqua— Lhe Jaina ascetic. 

alio— the founder of the Sahkhya philosophy. 

Patanjali—The author of the Yogasutras. 

The doctrines of all these are refuted in detail in II. 2. later on. 


The Siddhantin points out that it is impossible for any one to find out 
any inference which is absolutely flawless, if he were to depend upon logic 
alone: because what one regards as flawless is shown to be defective by some 
person more clever than he. So, reasoning based upon the infallible Sruti 
alone is our safe guide. Sahkarain his Bhasya makes the following observa- 
tions in this connection :—...a wa@ipaal dat TaTT TeTAdasa...wagarel- 
sarararTahy deat ateanessraciat wT MTT |. Trae Tenia Ba 
aha WasTay |... THAR seaweed aM..a & at ae srai@ermald aa 
wiataeytara faTaetea TAIT... 


ee Ge ee 
SU ETT a 


PR aN eg Te ie 
we Tela eee 


aed 
Sankara gives another interpretation, as qarifaaia... 


[259] (Sttra13) The fourth Adhikarana contains only one Sttra. 
The refutation of the Sahkhya is applicable to other doctrines not favoured by 
the Veda (those of the Vaisesikas, Naiyayikas, Bauddhas, Jainas), because 
they suffer from the fault of qanrafatsaa. 


Asrifaer—Ber: (afer: ) a, eaitaer: ( Aaratasiar: )-Sahkara explains the 
expression as firsraramenar: ( aftzerd, aft oar, a afeet:, sateen: ). 

[260] (Stitral4) The fifth Adhikarana contains only one Sttra. 
Ramanuja explains atasqrqa; to mean yay: aia aa aagame: ( Ramanuja 
regards the Highest as having both the faq and the amd world as its body ). 
So, if Brahman has a body, it would be subject to happiness and misery like the 
Soul, by being an enjoyer. The answer is—The enjoyment of happiness and 
misery is not due to being possessed of a body, but due to Karman, now 
Brahman is eqgqqra and there is no chance of any Karman affecting Brahman 
in any way. 


[261] @aaq—A king hasa body, so also has his servant; but both 
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do not enjoy or suffer in the same way. A king is able to protect himselj 
and comes out unscathed in an epidemic etc., but not his servant. Ramanuja’: 
explanation and his popular illustration are hardly convincing. 


Sahkara takes uigqimS as sasamy, meaning both ynaqey Ware: anc 
aaa: anarae:. It is true that the Sttrakara does not actually say gavazurarae:. 
but that does not vitiate Sahkara’s explanation which appears to us to by 
more to the point. It seems that the Stkrakara in this Stitra does not directle 
refer to the amateur, but incidentally refers toa general objection to the 
seaoae. Thus having so far proved that ¢rf and aw can be fava, and 
ary cannot be saq, the Stitrakara refutes the objection that if Brahman were 
the am, how could there be the relation of Wag and yz which is so patent 
in the world? The answer is—We do seein popular life a similar division. 
Foam, waves, bubbles are recognised as different from the sea, though all are 


just water; (Sankara adds that these fags are due to gynfas and are real from 
the eqrqeiits point of view). Sankara’s illustration is certainly more apt: 
It is clear that no aagavazarg is foundin the case of ait, ate etc, but the 
illustration is intended merely to show how mutual difference is possible. 


[262] Ramanuja criticises Sankara for his reference to the 
waegaraamrr 2s the Pirvapaksin’s idea in this Sttra. He says that an Advaitin 
who believes in the world as created by ajqigje Brahman has no right to talk 
about any real yfaqatzaiGara as both wag and yyy are afaufrs. No real modi- 
fication is admitted by the Advaitins. Actually no one ever doubts that 
there is no identity between aig and zz. Sahkara’s defence would be that 
the whole discussion is on the plane of STALE. 


According to Madhva the Sutra refers to the condition of the Released 
soul who is absolutely different from Brahman. 


(Sutras 15-20) The sixth Adhikarana contains six Sttras, and the 
fara is...qraret Fay aaagy...from the Chandogya. According to Madhva 


the passage in question is az spean ( from Rg-81-2) where all gqazs are 
denied. 


[263] This is an important Adhikarana where the relation of Karya 
and Karana is thoroughly discussed and the non-difference of the Karya 
( world ) from the Karana ( Brabman ) is established. ° 


_ The Vaisesikas advocate the waar, that is, the Karya is not aq prior 
to its production and isa different thing from the Karana. They argue that 
the Karya cannot be sazq from the Karana, because, 


(1) Karya and Karana are apprehended as different. e. g. the threads, 
clod of earth etc, are different from the cloth, the jar etc, 


(2) Different words are used to denote Karya and K4rana. 


; (3) The Purpose served by Karyais different from that served by 
Karana ( water is brought in a Jar, hot in a clod of earth ). 


(4) Karana is prior and Karya is posterior. 
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(5) Karya and Karana have different shapes, 


(6) Even when Karana (clod of earth ) exists, Karya (jar) can be 
destroyed. 


(7) Karanas ( threads ) are many in number, Karya (cloth ) is one. 

C8 ) If Karya existed prior to its production, what use is the productive 
operation ? If Karya and Karana are one, nothing can be accomplished by the 
RATT, or the exaeqax would always be there and there would be no 
THC TAT 

(9) The argument that Karya is first unmanifest, and is made manifest 
later by SAAT, Cannot stand; for, being manifest would require the aid of 
some manifester, that would require another manifester and soon; there 
would thus be the fault of endlessness, Ifthe Karya requires no manifester, it 
would always be manifest; if the manifester is produced anew, that means that 
the Karya was aq before. 

(10) If erexeqra only makes something manifest which was unmanifest 
before, the ara@eqra of gz would make manifest aq (hail) etc., also, which 
are equally unmanifest ! 

C11) It is not the @mqeqrnc that produces a particular qq, but the mm 
of the arvq: so qaHIVHath produces ga only, not gz etc. 


(12) So, ap} must be taken to be ataq before and is produced by the 
HIREEQTTTT. 


[264] Ramanuja then states the views of the Advaitins on this point. 
First, he refers to those who hold that thd Jiva is associated with epga— 

(1) Karya is not different from Karana in reality; aq is the offshoot of 
aaa, useful only forthe eqeuaea. afeeristhe aqinthe case of 4z, aa 
which are really qaq, because yexeq alone persists in yz etc, The aq alone is 
imperishable, and the az associated with sqaSq and arm can be described as 
aaa. 

(2) ay cannot be produced at all—Unmodified az cannot obviously 
produce #2, otherwise #1 would be constantly produced; a special modifica-~ 
tion of erm cannot produce the 1%, as the special modification would require 
another modification to bring it into effect and soon; there would thus be 
the fault of syaqeqr. 


(3) Even if an were to be influenced by %q, ae etc. the faults 
pointed out above (2) remain. 

(4) But we actually see gold to be the arm, and waftas, eax etc., to be 
the ga—How can we go against such a ydifa? The answer is—The yqiiq ts 
false. Sqaq_cannot produce itself (gqq alone is the qq in the wfeas ); the was 
is not different from gold, as it is recognised as gold. Another form of gold, 
eam, cannot be formed out of eigas, gold is not seen there as having the form 
of eaftas. So, all this means that ary as apart from ay is false and so is the 
world apart from Brahman, 


[265] (5) Strictly speaking, afaa, gay etc., the mms are equally 
q¢ 
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false like the ars, as Brahman alone is wy. It has been already proved before 
( P.31) that gra isa more po werful yam than sega, as itinvolves no dq, is posterior 
to aeqat (in accordance with the aq=eaq), not dependent upon anything 
else and is fazaa1z. Jiva is not false, for Brahman itself is the Jiva in all bodies, 
as the Sastra assures us. In order to account for the division, sflq, 24y, 46, Gh 
etc., Brahman must be taken to assume the forms of different Jivas; otherwise, 


there would be identical experience of pleasure and pain in all the bodies ( if 
there is only one Jiva, viz. Brahman ). 


[266] Some Advaitins argue differently—Brahman is one, but the 


it 

Jivas are so many reflections of Brahman, due to the various gm/qs. The Sruti 
statement dq alaandagaz shows that the Jivas are not different from 
Brahman, but the gag:aifzezaemt depends upon the imaginary or ara difference, 
The objector may argue that this afar or aga cannot belong to Brahman 
which is all pure, nor to the Jivas, owing to the fault of sqiqustacq ( sige is due 
to ajar, and afar bas Jiva as its resort). The answer would be that sf and 
siqura are Hang, and secondly, aaa being ataeg, aqua by its very nature, the 
aigs like g4zaqjzazeq can hardly touchit. Actually the Jivas are not different 
from Brahman, and ejqs are due to surfys, and so mere delusion; otherwise, 
there would be no salvation for the Jivas. Such delusion has no beginning 
and so it is futile to inquire into the cause thereof, 


[267] The Advaitins who hold Brahman to be associated with a@en 
controvert the above view as under :-— 


(1) To speak of Jiva with his natural unimagined formas the resort 
of Avidya is as good as saying that Brahman is the resort of Avidya. 


(2) If Jiva’s form is animagined one, that would mean that Jiva is az 
(as you cannot imagine another 3qa form for a jqa). 

(3) If afar is stated to be the resort of the natural form characterised 
by an imagined form, the answer is that it is impossible; for the particular 
form can first come only from ear. 

(4) The division of aq, aig etc., does not require the ofatgra; such a 
division is further impossible even if afaqr resorts to Jiva; for, salvation is 
nothing but the destruction of Avidya. So, when one Jiva is aun, the egat 
( which must be taken tu be one indivisible ) is no more there, so the result 
would be —all the Jivas would be qi! Or, there would be no afin for any 
one, evenifonly one remainsin bondage! If to get out of this difficulty, 
wiqeraz for different sfas is admitted, we shall have to consider what the 
cava is. sfeig is not natural (as the sfagraaraas themselves say) and to 
imagine afar to account for it is futile. Further, what is the nature of this 
afaat Causing siqqgz? If it is Brahman, then the siqaraafza is giving up his 
position and is becoming aargraqreq, forgetting his own view that the afaar is 
postulated to explain sjqaaz. To say that the different afaaqis responsible for 
the aeqmiaeqaegi themselves give rise to sfa¥zq involves the fault of za@zqzrae. 
The maxim of the seed and the sprout (where the seed that produces the 
sprout is different from the seed that comes out of the sprout) is of no avail 
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here, as the ufgais are the same for both the functions, If different aiqs coine 
from different af§qis, the Jivas would be momentary and the faults of STHAT- 
vary and gage etc., would be there, If wafagmae is admitted, then the 
sianate would be saa; but we all want the sffq to be gq till he is released. 


[268] As to the specific arguments advanced by the Jivajhanavadin, the 
refutation is as under :— 


(1) As agar is not a aey, aeqaigs like satausag do not affect 4 Fa{—This 
would mean that afae would cling to Brahman and the released Souls, and 
would not affect the Jivas. When aneq is destroyed by aegata, then either the 
sftq would also be destroyed, in which case ajq would mean the destruction of 


the very nature of Jiva; if Jiva remains as he is, then what purpose is served 
by the destruction of Avidya? 


[269] (2) As regards the syafarq idea, the view of the opponent is— 


Mirror 
qa ( aa) ——— | -——-——-94aea Sse, 
| fare etc. 
Awa-— afagqt — sty ——— —— aT, 
( associated afeaa SIs 
with sfiq ). ( afarfaretas ) 


Now this view is untenable, if we scrutinise the es7-4 carefully. In the 
case of the reflection in the mirror, the dys cease to exist when the mirror is 
removed: but what happens to the reflection—does it exist or not? [fit 
exists, then the Jiva (sfafiraeqreiq ) also would remain as he is and there 
would be no salvation; if it does not exist, Jiva also would cease to exist. 
Again, who cognises the <faifjmeiy? Not the fazq (Brahman), nor the ma@fara 
(sfiq), as the mirror and the reflection ( which are both aaaqq) cannot cognise 
the ajsqartatq in the egieq. And there cannot be any seer other than Brahman 
and Jiva. 

f270] (3) Further, there cannot be found any one who can be 
conscious of the Jiva imagined by Avidya. Avidya is qaqq, and Jiva is merely a 
figment of imagination (like the silver in the conch-shell); so, both are out 
of question. Brahman cannot be the aq; for, in that case Brahman would be 
associated with Ajiiana. The Sruti says that Brahmanis responsible for gaqt (a taza): 
if this is done without the sarf&-araai, we must associate agrq with Brahman. 


(4) Could not Brahman do this with its aay?—The answer is— 
No. apm is the cause of qaqa, and sata is the cause of egyq. Maya does not help 
the juggler in perceiving anything, it isthe cause of infatuating others. If 
arat enables Brahman to cognise the Jivas, aay would be the same as ayia. 


[271] (5) Tosay that saris the causeof Audiagaa, but aris the cause 
of Qearasia of entities other than Brahman, is also unhelpful. Brahman would 
not be able to infatuate others merely by am, When age is realised the 
cause of @aeaara is alqat itself. 
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(6) Can we not distinguish between siqar and war as —afaar is the 
cause of agandaait, while ara is not ?— This would not do. fga-zara is not 
gaara: but its cause is sfaa, and so one tries to get rid of it. If mar is not 
concerned with agqeydaaia, it would always be tied with the nature of 
Brahman and there would be clearly duality which is against the purport of 
the yfj. The argument that azar is eart and rf and so no harm is done, is 
also not valid. What purpose does this Maya serve? The infatuation of 
Jiva, which is not the TR or mere sport cannot be the sais. What kind 
of sport can one have with imaginary means, appeating as false ? So, Brahman 
must be regarded as associated with the erate Avyidya, which enables it to 
perceive multiplicity in itself. 


[272] (7) As far as the Advaitin is concerned, azqufaeqawat, TWAT 
Graraeaqe etc., are all imaginary, whether one afaqr or many afaqis are 
admitted, like things seenina dream, This can be easily proved by the 
following syllogisms— 


(A) aeqalereracat: eqqeeraearey eaietapretay: 
eNSTeTACIaA | 
(B) aatoeaath agaeaaita 
SIVA» 
Wa=stirqa | 
(C) adtaeaatt na fraraterata 
IRN, HVA, Asal, BIN, 
Waresurad | 
(D) farentad Faasnay seta 
aaa 
( qead asada FE) FAT Aa: | 


(8) Actually, the agqeneqaeat is all the more impossible in the case of 
the Dvaitins. The aeons ( Kalpas ) are infinite, so even if only one becomes 
wa in each,Kalpa all are bound to be released in course of time! It might be 
argued that the Atmans are also infinite (and cannot be counted ); so some” 
are bound to be aqxi—To this we reply that for the supreme Isvara, Atmans 
that are different from one another, are fit to be counted, and the Atmans 
likewise are perishable like the jar etc. Brahman also would be ufifeq really, 
on account of the association with %q and ae. Thus both Brahman and the 
Jivas would be subject to origination and destruction, which is against 
the Sruti. 


[273] So, itis better to hold that Brahman, which is wymia, sets 
transformed in an illusory manner into the world, through the power of the 
beginningless Avidya, and the world is not different from Brahman. 


To this, the Dvaitin ( the Vaisesika ) replies as under :— 


[274] (1) Totalk about the Avidya concealing the nature of the 
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<asarat Brahman is meaningless, as that would in effect result in the destruction 
of the nature of Brahman, 


. (2) The argument that the AFAAAERT ( Fe) only is aq, the eqadara- 
ays ( qaquafe) Being stae, is also invalid. The association ofa thing with 


sqafeq and arg proves its ateqeq and not fReqrq which is possible only when a 
thing is contradicted, although connected with the same @q and ae. A 
counter-syllogism can be put forth to prove this— 

TAN ASAT. 

STAN SMAI TATA aA , 

BRA | 

(3) It is wrong to say that no qq can originate from au, whether 

modified or unmodified, because we actually see that the iv, modified by its 


association with a, ¢r and other factors, does produce the aj. This cannot 
be gainsaid by any one, 


[275] (4) Similarly, gold can be the cause of afte etc., helped by a 
suitable agency. The apf (eaftam) is surely seen to be different from gold, 
and is actually experienced as such; it is not illusion as it is not contradicted 
during the period of its perception and destruction. 


[276] (5) It is wrong to say that by only one Atman, all bodies are 
possessed of Atman. If it were so, there would be the experience of pleasure 
and-pain due to all bodies in one and the same person. (Saubhari could ex- 
perience pleasure etc., in the different bodies assumed by him, there being only 
one Atman). The Atman is the knower, the same as Aham. It is absurd to 
regard bodies as imagined by Avidya, as their experience is uncontradicted. 
The different GATA-AFMI ~points out tothe difference of the 3aq entities, 
The syllogisms azjarafa vefaaraitcaia etc., are fallacious as according to you 
the Atman is merely faq different from a, qq etc. 


[277] (6) If everything other than fafstyGrar is false, efforts to 
secure ajaq, such as aja, wan are also false; the teachers of Moksa are false; the 
knowledge of acami& etc., being false cannot bring about freedom from bondage, 
like the knowledge of things seen in dreams. Illusion etc., belong to the 
knower, not to af; no yar can belong to what is fifa. According to you 
sqaative-ae is also false, being afaqrer you cannot rely upon fq either, 
because fq also is equally afqarer. 


[278] (7) The argument, wyrmaargeaia, to prove Brahman to be aa, 
even though known from aqraifiaamea, is also invalid. When an entity is known 
to be false through experience, it is immaterial whether it is later contradicted 
or not, Whenone says ‘Reality is but yey’, that cannot be obviously 
contradicted later on, but it is fallacious all the same, atyyeq being there. 
aemnteaeqaea and wimeqqat are possible only if there is a real knower, and real 
knowledge which is not illusory, 


[279] (8) The argument that illusion presupposes some real afypa 
( azar] Brahman) is also wrong, as illusion can be produced by wrong and faulty 
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gigara etc, If qzqrq is to be admitted all the same, atyatamaa, ara etc, would 
have to be admitted as real. 


[280] (9) Brahman is different from sfqaq, and so is qega: afte, and 
is liable to all Jenqzadiys. Atmans are many and can be counted, orthey can 
be said to be adeqy in the same sense as jars ( past, present and future) are 
ydexy. Hence agqmneqaeat is possible, even if the a@as are Har. 


[281] (10) If afar is not different from Brahman, Brahman would be 
aaa. alae only refers to its not being limited by spaceandtime. As 
for the Haaifgqs, (and according to Ramanuja as well) there is Hiqadiesadeaa 
(aega: and, due to %q and as) which is the cause of arazeq. 


All this shows that Karya is different from Karana and the entire world 
the effect of Brahman, is different from Brahman, 


Ramanuja tries to refute the above views of the Kanadas, and the 
Advaitins ( holding Avidya to be associated with Brahman or Jiva). Actually 
there was no need to bring in the Advaitins as Purvapaksins; for they are 
acnaaiieds. But Ramanuja could not resist the temptation of striking at the 
Advaitins wherever possible. The result has been a considerable confusion in 
the treatment of the subject, which could have been avoided, The arguments 
and counter-arguments of the three Ptirvapaksins suffer from unnecessaty 
repetition and do every thing to bewilder the reader. 


[282] The Sruti passages actually using the expression anramand 
those of similar import show clearly that the world made of faq and aad is nce 
diferent from the Highest Brahman. The context in which Svetaketu asks 
for the instruction about vafagraa adiaaa and the illustrative examples, was 
etc,, make this abundantly clear. gz isa far thatis just a dean of BRI 
and not a different entity (as %qaq grown old is not different from the child 
eqaq ), itis justa name, Usually fee is taken to mean ofa, a real trans- 
formation (while faqq means an illusory change). The Sruti passage 
are ant aaa wera a does not appear to make such a distinction, 
The passage does not say afta eat ( but aay, which implies that what is aq 
in yz is the aftprara, everything else is sam). We say, itis true, that az is 
destroyed, though wat is there, but that does not mean ufaal and yz are 
different, for qzisa afaar-aaentaay. This also explains how araega, which 
brings about the saeqfaatg, is necessary. We do not admit #Iq to bea mere 
manifestation of the qqq, There is no contradiction in saying that the aa BY 
is originated; for, yeqfy is but the association with a later aeqia, and the destruc- 
tion of the earlier degra. So the af is aq inallits sqens. genie does not 


rule out the change over to another state; it does not mean that the Bry as a 
whole is aa. 


When Brahman is said to be afgaiy, it means that Brahman has no other 
controller as it 1s possessed of all powers. It also ofits own accord thinks of 
being many and produces the world which is thus not different from it. 
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Entering the entire wfigeg, with the Jiva that has itself asthe Atman, 
Brahman brings forth name and form of various kinds. Thus Brahman is seen 
both ‘in sremaemt and e¢mjaegt. This incidentally removes the objection that 
Brahman would be affected by the ajgs due to the expression 2 44 AA, as 
Brahman itself is um=@ezqreg. Various Sruti passages endorse the same. So, 
the world is not different from the Highest Brahman. In short, Brahman with 
the faq and aq entities as its body can be denoted by the word aa: it is in 
the arwraegr when the faq and afaq entities are ina subtle state, undistinguish- 


able by name and form; it is in the =pfaeq when in a gross state, with name 
and form capable of being distinguished. 


[283] The followers of Sanhkaracarya ( qaparaarfeas ) speak of Brahman 
(av ) as aq and the world (4) as freq. They cannot explain the aera of 217 
and am, How can there be identity between ay and fie? They must 
admit either Brahman is ffeqr or the waa is aq! ( Ramanuja conveniently 
forgets that the fem of amis to be viewed from the qraras plane ). 


The followers of Bhaskara speak of aq as aey, but say that the difference 
of Jiva and Brahman is due to gifs, while aqaq between them is natural, 
But this would lead to the conclusion that Brahman which is faa would be 
subject to modification, and would be qyazq like the Siva; or Jiva would have 
sata etc, This would be quite in conflict with the Sruti. 


According to the followers of Yadavaprakasa, Brahman is yang; at the 
time of dissolution, it remains quite tranquil with all experience sublated; at 
the time of creation, it is in the state of division into—enjoyer, object of 
enjoyment and controller (these three are UERAAS, 3S Fz, Wg etc., are BaTAAs } 
But this view is contradicted by Sruti, Smrti, Itihasa, Purana and logic! No 
one can everadmit the aaqry as over and above Iévara. The followers of 
Yadavaprakaéa speak of Isvara as a portion of q-qry and as being the controiler 


which shows that the around Igvara cannot be aay. The Sruti speaks of 
giaaeaent as the natural possession of the Lord, By amas aT We mus 
understand gtaqga, aeqgaq and fearmiaa, which are always in ee 
though am, ae and fie may not be always apparent (Just as we anu 

a petson qm even when he is not actually engaged in coo ee 
because he has the ability to cook ). Further, to regard Tévara as a portion ° 
Sat is not countenanced by Sruti which speaks of Isvara as pecan, 
having no one equal or superior to him. If there is aaa alone, IEA Aay Ct, 


about gz and q would not be there, as also the different fmars associated with 
them. 


[284] (Sutral6) This Stitra answers the objection—How =e we 
say that the words aq (aie ), Wz (ary) etc., refer to the different aaeqis OF One 
and the same entity, and not to different entities ? 


x 


~ 9 ae meta TT! = a = 
Ramanuja explains the Siitra as quserewaTas WOT 


Para 284 J Notes on 144 


agrees with him. Sankara, Bhaskara and Nimbarka understand the Siitra 
as BROT HRT O: which appears more , pertinent. faaralaed says—ald: Ad, 
SqBIeT:, Swe, Ad la PIRATE eM HA | 


The plain meaning of the Sutra is aly is aqacq from arm, because it is 
ound only when the arm is there. 


Sankara notices another reading wamigesd: (saatreRanar aa: ( re 
arora: ) aware: ). 

Ramanuja says that Karya is em ina different state, because it is so 
recognised, The gold ear-ring (ay) is surely known by all as gold. This 
recognition is not due to the existence of the same genus ( a1fq@), because genus 
requires a number of aqitss, but here goguand féqwy are but one geq. Ifit be 
objected that in the case of may (arm) and af ( ey), we do not recognise 
wimg in the gf, the answer is that there also we recognise the giqqizeq! In 
the case of qa (ary) and siz (aIeT ), we do not recognise aj in the qa: this is 
true; but that is so because aH is there only a fafaaqar: the real arem is engeaa. 
Ramanuja unnecessarily creates trouble for himself in explaining the Stitra in 
such an elaborate manner, 


(Sttra 17) Ramanuja, Srikantha and Srikara read thé Sttra as arqrai- 
qzwq; Sankara and others read arqpaareg. 


[285] The an (ar) is known to be in the az, and is expressed as 
such in the Sruti (aéq aieizaa area ) and in popular parlance ( yeaa etc., were 
but aftr before). Madhva explains qaqey as qadiaeq araaeq araia. The ary 
(s1q@q ) is posterior and exists in the am in the form of aj~y—This explanation 
by Sankara makes the point clearer. 


(Sttra18) The objector says that asa matter of fact, the Sruti says 
everything was aaqq in the beginning and people also say that gz etc., did not 
exist before—The answer is—ajaq refers to deqreat only, that is to say, the 

This is obvious from the qaaaiq ( agadéaq aueisHeq...), and from 
reasoning—yelsitq means the association of ag with gyg-dfaqra and arta, the 
association with the opposite ajqzqr ( and not with the gepyq apart from that ) 


and from other Sruti passages like waa aestean aedia...asé adeqrmaareia | 


ames eayq etc. Sankara, Bhaskara, Vijiianabhiksu etc., read Ate: 
{salar as a separate Sutra. 


[286] (Sttra 19) qaqq—The esteq is explained in various ways :— 
Wal Gea Va eee aaMATT: Ws aft aeTeaiauies wad agzafe C waa 
and wea ). 


aqsamaikateaiga (qe is the same whether rolled or stretched ) 
Carreras | (agy, and fares); avraeatn B verealsesr (ae). 


aN 


At Sasa: Tet a Sp Dea eae Tae, aa, sAaiaranaaraa serarsty | ( az ). 
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. ( Stitra 20) Sankara reads the Sitra as zal Tse. Just as aig, although 
one, is able to perform the various functions associated with 9m, agra etc., in 


the same way one Brahman becomes responsible for the multifarious world 
and its functions, Other explanations are :— 


aa a aa Torney sordey sonaa Reey...ctarnt ad A..1 aa 
Ta Tea: Sone aaa | Us PET ETT | ( Sahkara ) 

aa at smifaae: akin carat waa eoarassepaAtaareen 
ata Brahe: | ( Pratraftez ). 


The five Pranas are :—afé amt desu: ara aiterGa: | Sera: BUSAN SAS 
AMAT: 

(Stitra 21) The seventh Adhikarana contains three Sitras. Sttra 21 
is the qaqaaqg. 

[287] The objector says that Sruti passages like qeam@ clearly show that 
Brahman and Jiva are one; that means Jiva is the creator of the world, If iti: 
so, why has the Jiva created this world full of misery and trouble? Why 
has he not created it purely conducing to his welfare? Thus Jiva can be 
charged with ffqrmen and afgaerm etc. It would be wrong to charge the Jiva 
with such serious faults. Something must therefore be wrong with our 
premises. 3qeq ANCE AAAS, Al FRET A Fae: TTA ( WET). 


[288] (CSttra 22) The Siddhantin says—The Sruti all the same 
definitely points out that Brahman is different from and superior to Jiva. 


Sahkara makes the following remark— 


ae Rasa Feat Gaara Fa ae, AERIS TA TST 
Praara |... cara frente Agta Vena Aaa | Aa HA TA BS Fai 
al fearaceat aan: ? ae Sawa Cine Gear oa OG Dabrreps fe alrdied- 
aes: TaN 4 J WHsdsedi@aneaala... 

sfiq takes g in the sense of fray. 


[289] (Sttra23) Ramanuja explains the Sitra as follows:—Stones 
etc., cannot be identical with Brahman, so Jiva also cannot be possessed of 
Brahmabhava. He understands qqquad to mean a@raragvaids normally aq 
should refer to what has gone before, in this case, the fgarawmaaiy. 

aa BS Waiaaarentaraaaa Brae ay wade: aay Aare 
arma: seo, saanat Fy ata, waanels wet: ast ATTA. ..qcegIAT 
Fama: sa, saa BAY ata, TaaRETa ae: Baa AMAA. --< 
quntaadeagne:| (ae) sRTaseMtatea sisercageantar sagnegrael- 
ATU APAAT AAS AAMT ATASTTTE: ( atv ). . 

ga & wat qermgetd avers semeentteaiq, i sigeraalt atevae, 
alga sadardannsaarateerd: | ( farattry )- 

Perhaps the simile is to be understood thus—Just as though everything 
is Brahman, no one could charge the aaqa element of creating the world and 
being liable to the araennigeiq; in the same way the Jiva also could not be 
charged like that. 

Ramanuja attacks the Mayavadins who explain the difference between 

98 
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Brahman and Jiva as referring | to the association with Avidya, For, if that is 
admitted, everything aisra, adam etc., would be some thing just fancied by 
Avidya. The Sttrakara on the other hand speaks of Brahman as the real 
cause of the world to be known from the Vedanta passages, and attempts to 
show that Smrti and reasoning also support the same. There is hardly any 
reference to Maya here. The Sttrakara apparently believes in a real Fe. 


[289 A] (Sttra24) The eighth Adhikarana consists of only two 
Sttras. 


The objector says:—We find inthis world that an agent is able to 
produce the #14, only with the help of several instruments; a potter has to 
make use of his Danda, Cakra etc., to produce the jar. But Iévara being one 
without any second, cannot produce the world, 


The answer is:—It is not a universal rule that every agent does require 
the help of external means; what is needed is that he must have the inherent 
power to produce the effect. For instance, milk produces curds without any 
visible external means (the heat and change in temperature contribute only 
to the rapidity of the change into curds; if the milk had no power in itself 
heat etc., would be of no avail ). 


(Sttra 25) Similarly, the gods etc,, are known to create things by 
mere Samkalpa (or thought ), 


Ramanuja adds—tardiat Jaratartiat esas seh Aaraeart: ~ware- 
afa saaderq.| Sahkara explains @afe as eq: flat =ya:, and gives additional 
instances—-Ganea Gd Ul GEL | TOA Bea wa TA Ta | Wea aTTe Ea- 
CRIM Beat Haga, remarking guafesrdisasame fafseaansa | qar 
fe sored tarda a Va Aaa Foray: HAGA ae aaqaqiacd 7 Baqregq:, qa Fal 
aaa a are arrancierad eeianaged Sarqerecta Rage: | 

[290] CSittra 26) The ninth Adhikarana contains six Stitras (26-31), 


The objector points out that the Sruti describes Brahman to be fawqaa; 
so when Brahman thought of aaa, the whole Brahman must have been trans- 
formed and there would be no Brahman left, The Sruti asserts both farqaey and 
aguara of Brahman without being aaqgqq; how is this possible ? araftey reads 
freqqaasg and qaeq, WEAR. 

(Sttra 27). The answer is—gf% is our highest tribunal; it is not for 
us to question the authority of the Sruti even if contradictory statements 
are made by the Sruti, 


This is obviously a very tame and unconvincing answer. Sankara undoub- 
tedly scores over other Bhasyakaras by bringing in his Mayavada here to 
explain away the contradiction .. - Magra | 4 gaged waded aaa 
a sraaterty 4 TARTS STA TETAS Iara ANAT aaa 

A SeaTS | TR a BAT Tae ca imasaaiays t That 
ae Sttrakara does not avail himself of the Mayavada, shows that the Sttra- 
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kara either did not hold that view or that he deliberately kept the position 
vague to allow the commentators to give their own solution. 


( Sttra 28) In the case of the Atman also, the qualities associated 
with the staqaq qe etc., are superimposed upon the 3qa, but they do not affect 
the fiq-emaa,. owing to aaequraatasy, This is very cumbrous. Sankara 
refers to the creation inthe dream by the Atman, where wonderful creation 


is effected without any modification in the Atman. Sankara’s explanation is 
certainly more convincing. 


[291] (Stitra 29) The Brahmavadin is able to remove the contradiction 
between being facqqq and having modification not of the whole, by referring to 
the fais powers of Brahman. The yqmannaiés and the ageruaits 
who point out to the faquaa, aecaty and geaatgd defects in the agaroaa, 
suffer from the same ay, in their doctrines. Thus—gea is favqyq (even if it 
be said that ara, tq and qayq are the aqyas, that does not improve matters: 
that would mean the gus are the aim and not the zara, and in that case 
the twenty-five Tattvas of the Samkhyas would have to be raised to twenty- 
seven, as sqrq would be three entities!) and so would not be able to produce 
a eye effect which implies the coming together of different parts! The atoms 
are admitted to be faigt and fasstq and they also cannot bring forth any gross 


creation! So, it is better for these objectors to keep quiet and not to make 
themselves ridiculous. 


fazars and qataq read wage aga. 


(Sttra 30) Sankara takes Sutras 30 and 31 as constituting a separate 
Adhikarana. Nimbarka and Baladeva read the Siitra as aaiqar a agai 


The Sruti actually says that the qa 2qar (Brahman) is possessed of all 
powers, add so, the matter is beyond dispute. 


(Stitra 31) Ifit be argued that Brahman is without a body and sense- 
organs, and so it cannot create any thing, the answer is what is already given 
in the Stitras,—anqaeed. fara fe. 

(Sttra 32) The tenth Adhikarana consists of five Sttras. This is 4 
Ptrvapaksa Sutra. 


[292] The Ptirvapaksin says:~-T hough Isvara is possessed of all wonderful 
powers, he cannot create the world. All activity in this world is undertaken 
to serve some purpose, some ery or qua. Isvara has no zany to secure, he is 
arqar; he has no ug either; what ay can beaimed at, in creating a world 
full of misery ? 

(Sttra 33) The Siddhantin’s answer is—The creation of the world is 
mere sport on the part of the Lord; no yaaa need be presumed in the case of 
activity undertaken by one’s own ae. 


[293] (Stitra 34) The objector points out that even though the 
creation is admitted to be the outcome of mere sport, the fact remains that the 
world is full of misery and there is disparity noticeable all round, involving 
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happiness for some, misery for others etc. This shows that Isvara is both 
pattial and cruel. 


The answer is—Isvara cannot be charged with ayrq and 43vq, as he 
creates in conformity with the past Karman of the Jivas themselves, 


Sankara remarks—aaarieatacer sat aR TAPTETRTT: | SRY 
GaeaaE ABEY: 1 AAT E ose AleraTTael eT are ward, ATrernaTey g regalia 
TTT TUNA TTRATA SUT Ae, Cae SaaS Tart aret wale | SaAgENTe- 
Sey g aaSteaearerareMa sata sremfa waa) Sankara in this connection 
quotes from the Kausitaki Brahmana, wy aq ay aa ea 4 aaa Malgd...which 
taken at its face value seems to make [svara directly responsible for the evil in 
tha world ! 

(Stitra 35) The objector points out that Isvara can be absolved from 
blame, once the creation has been brought about, so that the Karman of the 
Jivas becomes responsible for the ayry etc. But, what was the position before 
the creation, when Isvara began to write upon a clean slate as it were? There 
could ba no Karman then, How can the dqrq be accounted for ? 


The answer is—The Satnsara is Anadi, and so, the question, what was 
the state of things in the beginning, does not arise, This aafaq of dan is both 
proper and is vouchsafed by the Sruti and the Smrti. 


Ramanuja seems to take qqyqq as associated with agar ( TATA ATACT 
TMS FNMA Pate anc S), It is better to take both 
sqqgd and sqerqgq as going with sare. 

. This senf&q argument is really a confession of defeat on the part of the 
Siddhantin; besides this makes Isvara more or less superfluous as the Karman 
is quite competent to regulate the conditions in the world. 


(Stitra 26) Allthe Dharmas, which are described as lacking in 
Pradhana and Anu, are found in Brahman, so no objection should be taken to 
Brahman being the cause of the world, 

Sahkara takes Stitras 34-36 and the last Stitra (37) as separate 
Adhikaranas, 

Madhva takes Stitras 21-26 to refute the contention that Jiva is an 
independent creator. Stitras 27-31 prove that the Paramegvara is the real 
creator and is possessed of marvellous powers; and on the authority of the 
Sruti we can say that Isvara can work without any Upakaranas and so forth. 


1-2 


This Pada, usually called the Tarkapada, refutes the rival doctrines of 
the Sahkhyas, Vaisesikas, Bauddhas, Jainas and Paéupatas, and the last 


Adhikarana (according to Ramanuj alicara z 
karan ja) upholds the Paiicaratra or the Bhagayat 
doctrine as the Siddhanta view, ee 


- [294] The first Adhikarana contains 9 ( according to Sankara 10) 
Sutras and refutes the Sanhkhya doctrine. According to Madhva, Stitras 1-4 
Sutra 3, Sitra 6, Siitras 7-8, and Stitras 9-10 form separate Adhikaranas 
dealing respectively with Nirisvara-Sankhyas, Carvakas, Pradhana being 
subordinate to Purusa, and Purusa being subordinate to Pradhana. 


Sahkara and others read aagaq (in the first Stitra ) as a separate Siitra. 

Ramanuja gives a detailed resume of the Sahkhya doctrine, quoting 
extensively from the Sankhyakarika of Isvarakrsna ( about 150 A. D.):— 

(1) qesafa:-—( araweaaat aireqr, ) saa, the capa. 

(2-8) Seven safafaatas (1 wea or qd; 2 agary and the five qaqgs (subtle 
qez, Ga, BI, TA and weq7) wea is three-fold :— 

(1) Ganfte: antan:—zieas etc. 

(2) Seta: , asta:—Helps 1 and 3. 

(3) yan: , araa:—Produces the ages. 

(9-24) Sixteen fans— (5 aenyas, anata ete., + 5 qaeeas, aH etc., + 5 
SURAS + FAG). 

(25) geq is neither sa/@ nor fai, fe, fate, Saraa, different for 
each body, neither an agent nor an enjoyer. 


The Prakrti really is the agent, but people wrongly attribute aya tO 
the geq. When this wrong notion is at an end, Moksa or Apavarga follows. 

The main point refuted here is that Pradhana is the cause of the world. 

The Sankhyas argue :—The world with its multifarious forms is gtava- 
waa OF Hagaaleras, and can have forits ara only sara or sequen which is wea 
with the world owing to its being ymsqara, for the following reasons :— 

(1) The finite modifications must have for their cause something 
unmodified and infinite. 

(2) These modifications have a qazay all the same pointing out toa 
common cause. 

(3) They proceed with their activity due to some source of their power. 

(4) The relation of cause and effect points out to some original cause 
which is causeless. 

(5) Atthetime of Dissolution, the effects do merge into some ulti- 
mate cause, 
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If it be said that @pj can be produced from many causes, that would 
lead to the fault of endlessness. It is better therefore to say that only one 
arent (waa), which is eqidaa, aor (with the world), possessed of the necessary 
power, from which are produced the various effects and into which are they 
merged at the time of Dissolution, is the cause of the world. 

The Siddhantin says:—The Pradhana ( aqataa aa, agalaa—Pradhana ) 
cannot be the cause, for it is saa, and an qaqaq not supervised over bya Jaa 
cannot do the planning necessary for producing any effect; neither can an 
aaaa carry on any activity ( mere possession of the three Gunas which are but 
zeqqas and not qeqeqeq, Cannot make ygfq possible ). 


[295] (Sttra 2) The objector says —It is not a universal rule that 
an amaaa always tequires the help of a Aaq to carry on its activity. Milk 
produces curds; water from the cloud produces the modification of the liquid 
in the coconut etc, without any help from any other agency. Why should 
not Pradhana be active in a similar way ? 

The answer is:—Even in the case of the milk and water, there is 
smaifaisacad Cas the Sruti says Fis fapaq etc.). Ramanuja adds that Sutra 
TI-1-24 soderesaena 3a efizate, does not contradict the present Sutra, for 
there what was refuted was the existence of any outside agency, not the 


sTanrereacl- 
Sankara explains the similes as — yup efieaad asd AMATSIA Wada, FAT 
a USAAdS RRMA VSI wed...Bhaskara agrees with Sankara. Nimbarka 


and Vijfanabhiksu combine both the ideas, wq: gftma and activity for some 
specific purpose ( afaea, waialtzadt ). 

[296] (Stitra 3) If Pradhana is not in any way dependent upon a Jaq, 
its af would always go on and there would be no Dissolution (saaeq safa- 
suite staqizae:, Pradhana is not engaged in any activity different from yaH@; 
if gf and faafq are not dependent, there would be no gaz). 

Nimbarka explains :—If no: yqdq other than yar exists, and if Tate 
and fasrq of sqm go on in an unbridled manner, there would be the fault of 
endlessness, 

Sankara says :— There is neither yqqq nor faqda other than wars ( ge is 
Sais). AAA HAN MI ASAHI WRT Baas Vlora... 

Raméanuja points out that even when mg ($az) is admitted to be the 
supervisor, he cannot be charged with {qr and fdqaq asthe fyqais is the 
effect of the Karmans of Jivas. This does not mean that no apg is required 
and that Pradhana can go through the necessary activity, being possessed of 
‘Various powers of modification. The Sastra properly understood, makes it 
quite clear that the Karmans and their fruits are dependent upon the grace of 
the Lord who is responsible for the Sastra itself. Hence Pradhana in the 
absence of the srg-aifirgig is powerless to achieve anything. 


£297] (Sttra 4) The objector says that the activity of the Pradhana 
without the ym, may not come into being, but the modification of the 
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Pradhana can take place on its own, like the grass eaten by a cow, turning 
into milk in due course. 


The answer is :—The objector’s view is wrong, For, the grass eaten by 
a bull or thrown away, does not produce milk, but only when eaten by a cow, 
it is transformed into milk. So here too the hand of the mg is evident, 


a-q33—Most Bhasyakaras take this to mean qanrya, and 
aaa — ahaha aa, 


Madhva takes a-aqaq=éaureaqy, and syarq as referring to the creation of 
the world. 


: [298] (Sittra5) Sankara and others read this Sutra after the 8th 
utra. 


The objector says :—I may grant that the Pradhana is not capable of any 
activity by itself, but it can create the world in union with the Purusa, for 
the enjoyment by, and the release of the Purusa. This kind of fruitful co- 
operation is seen for instance, when a lame fellow, sitting on the shoulders of 
a blind man can proceed to his destination, or a piece of iron moves on, when 
in proximity with the magnet. The answer is :—Your illustrative instances 
are incompetent to sustain your point of view. According to the Sahkhyas, 
the Purusa is absolutely faftey and varia, while the blind man can be active 
in a variety of ways. In the case of the magnet also, other factors than mere 
juxtaposition must be understood to come into play; mere geydivar which is 
always there, would lead to fierai, or there would be neither q-4, nor art. 


[299] (Siitra6) According to the Sankhyas creation-activity 1s 
due to the disturbance in the equilibrium of the three Gunas, when one Guna 
preponderates over the others. At the Dissolution, the Gunas are on the 
same level, there is no factor to produce any agrq in them; so re-creation 
cannot result, If creation takes place in spite of this, there would be no 
cessation of creation at any time. So, smarfaipaa has got to be admitted in the 
case of 34I. 

(Sutra 7) Whatever other inferences or illustrative instances the 
Sahkhya may put forward, he can not get away from the fact that the Pradhana 
lacks the power of being a knower. 

(Stra 8) Even if some inference is admitted or Pradhana is taken to 
be possessed of g-anth, ( segaTA may refer to surafarg or aanmn ), the Pradhana 
can have no yaria or purpose to serve, According to the Sahkhya, the 
Pradhana serves the purpose viz,, the enjoyment by the Purusa and his release. 
But both these saisas are impossible, How can the faiteea faidarm Purusa 
enjoy? Ifhe canenjoy, he would be enjoying always (as the yarauiaare is 


there for all time ) and there can be no question of release or ayqatt in his case. 
[300] (Stitra9) Lastly, the Sahkhya doctrine is a bundle of 
contradictions :—Thus 


(1) Prakrti is eq and av, and the Purusa gs and aria; and at the 
same time yard is the means of ata, and Purusa is darqaq and frieeq etc. 
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(2) Moksa is also associated with Prakrti which is the means thereof. 
(3) aafq of the Prakrti is for the sake of the release of the Purusa ! 


(4) aise, xezeq etc., are impossible inthe case of the faafaffarfafte 
Purusa, as also, any illusion due to superimposition; these do not belong to 
Prakrti pies as they are 4aaaqys. 


(5) Mere aimee is of no avail, 


(6) Prakrti is said to be bound down and released; how can it then be 
obliging the Purusa ? 

(7) If dfafr is taken to mean eqeqaara, then both aq and qa would be 
fanz, as the quq is fae. 


[301] The doctrine of the Advaitins is still more absurd. No 
aia, urea, aera etc., are possible in the case of the garqfatgeaszia Brahman, 
The Sankhyas, admitting yeqage7 as they do, can somehow justify the regulated 
arrangement about birth and death. but the Advaitins believing in only one 
Brahman, can not have that consolation even. The appeal to the yqifys and 
the division into yranfis and aqreafrs are also meaningless as the nature of 
Brahman can never be affected. 


The faniagq according to Sahkara is as follows Se 


egieder: | aired Ree) GAT ef es : 
siren! aa ah aeraecn qiata, areata | ste wag ye Saco 
RAST SAT 4 aT | 

The Sahkhya doctrine of evolution of the world,—the idea of the three 
Gunas, Sattva, Rajas and Tamas, Purusa and Prakrti etc —can be rightly 
regarded as the oldest contribution to philosophical thought. There are 
traces of the Saikhya in the Upamsads, the Mahabharata ( where variations 
in the details are found ) and the Puranas, Kapila isthe reputed founder of 
the Sahkhya system, but itis doubtful whether Kapila is at all a historical 
personality. The system is traditionally said to be handed down from Kapila 
to Asuri, Paiicasikha and others. Paiicasikha (or Varsaganya) is known to 
have written the Sastitantra ( 6C000 verses ) which was apparently abridged 
by Isvarakrsna (150 A.D.) in his Sankhya-Kanka, which is now regarded as 
the standard work on the Sahkhya system, There are ‘Sankhya-sutras’ (in 
six Adhyayas ), but they are obviously quite a late work not known to 
Saikaracarya. The Sankhyatattvakaumudi, a commentary onthe Sankhyakarika 
(of Vacaspatimisra ) and the Sankhyapravacanabhasya (of Vijianabhiksu ), 
a commentary on the Stitras are also regarded as authoritative. The 
Bhagavadgita is much influenced by the Sahkhya doctrine and there is every 
reason to believe that Buddhism also owes a great deal to the Sankhyas. 


The Stittrakara’s attack on the Sahkhya is mainly on the doctrine of the 
Acetana Prakrti producing the world and the clear-cut division of the two 
entities, Purusa and Prakrti. Under no circumstances can the Acetana 
Prakrti be active; if activity is its nature, it would be always active. Purusa 
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being absolutely fey can not be helpful in any way. This is the burden of 
the Sttrakara's criticism which appears to be quite cogent and effective. 


and explains itas refuting the cheer ws pour aba seperate Adhitaran, 
of the world ( acetana ) on ae ws ‘d¢ Pf eee 
Beet. Ree a ee sgroun o pie between the cause and the 
a cee a fs : y points out that in that case the Sutra should 

r¢ place in the fqeaupafarm in the last Pada. Ramanuja 
takes Sitras 10-16 as forming one Adhikarana, but curiously enough connects 
the expression yqawaWin StitraS of the last Adhikarana with Stitra10, a 
questionable procedure. There is no doubt the Sttra refers to the atomic 
theory of the Vaisesikas, and the Vedantin points out the very flagrant defect 
therein, that the aarormecy asserted by the Vaigesikas is vitiated by the 
description of the production of the Dvyanuka, Tryanuka etc., from the atoms. 

According to the Vaisesikas, the atoms are the smallest indivisible 
parts with six sides (facing the four main quarters, and the higher and the 
lower ) ~~ 

An atom has the giftqreeq ( sphericity ) dimension. 

Two atoms make one Dvyanuka which has euqftarm and is also aa. 

Three Dvyanukas (or three Paramanus ) make one syuq@ which has qer 
git, and is aq, 

(Four Tryanukas make one aqius etc. There are some variations in 
this procedure also ). 

Now something which is by nature yy and geq cannot produce an 
entity which is ygqzand dg. This canbe achieved only if the atoms have 
parts, but then the atoms would not be the smallest and indivisible, and there 
would be the sjaqegraty. If the atoms have no parts, the union of a thousand 
atoms even would not produce a bigger magnitude than that of one atom. 
A mountain and a mustard seed would have the same magnitude as both are 
made of infinite atoms. 

So this creation of the world, successively from the atoms, Dvyanukas 
etc., is impossible, and the other views of the Vaisesikas are also likewise 


untenable. 
Ramanuja takes a in the Stitra to mean q. 


[303] (Suttrall) The VaiSesikas say that the first movement in 
the Paramanus is due to qzs. Now this azs cannot belong tothe Paramanus, 
as qzz is the result of guq and qq of the Jivas; if it belongs to the yarys, it 
would always be functioning. The ss belonging to the Jivas cannot be 
responsible for the movement in the Paramanus. If mere connection with 
the Jivas is responsible for the movement, the azsyarg being fax, there would 
be constant creation. Again, it can not be argued that any aes gives its fruit 
only after being matured, and so there would not be constant creation; for, at 
the time of Dissolution, when every thing perishes, it is ridiculous to suppose 
that the sess of all Atmans become mature simultaneously, Similarly all the 


Ra 
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szgs cannot be ready to function at the samé time when creation takes place, 
The Vaisesikas do not admit [gvara in their system, so they cannot claim the 
Lord’s will as the cause, That means there cannot be any activity associated 
with the atoms. 


[304] (Sttral2) The Vaisesikas admit Samavaya (Intimate 
relation ) to account for the relation between the five agafag ( not known to 
be joined or separated ) entities, such as 


(1) Part and the whale ( threads and the piece of cloth ) 


(2) Quality and the possessor of the quality ( whiteness and the white 
cow ), 


(3) Motion and the moving object (movement and the moving cow ), 
(4) Genus and species ( yaq and qz); and 
(5) Particularity and farygez. 


This intimate relation is different from Sathyoga ( connection ) which 
exists between objects that are perceived as separate ( the connection between 
the hand and the book ), This qaqrzis understood by gey-yzq in the form gz 
aay ve: and is fag as it persists till the object is destro;ed. 


The Siddhantin says :—It is unnecessary to admit agarqy as a special 
relation, y2—yga-q (qaym etc.,); for, in order toaccount for the relation between 
gqz and qaaig, we will have to admit another yaar, and there would ensue the 
fault of aaqen. Ifit be said that qyam can perform its function by its very 
nature, then why should not aifaqm etc., have the same nature ? Why do you 
want to discriminate between the two? Further, you first admit an unheard 
of entity, viz. qqag and then imagine some nature for it! You can not correct 
one mistake by making another! Whether Samavaya is regarded as fieq or 
afaca, the same fault is there. 


[305] (Sutra 13) If gaara is fay, the guq connected with it would 
also be faeq which is absurd, 


( Sttral4) The Vaisesikas regard the atoms as subtle, and partless 
and at the same time as possessed of wy, vaetc. (A arffq atom is possessed of 
Gi, Ta, Weg and ey; a watery atom, of w, meq and way; a light-atom, of eq and 
eqaj, and the wind-atom, of qq). Now a afjq atom possessed of four qualities 
must surely be more gross, and also afezq, being possessed of parts! Thus 


your idea of the nature of atoms is contradicted by perception, and there- 
fore absurd. 


[306] (Sittra15) If to avoid this fault, the objector were to say 
that the atoms are not possessed of =, wz etc,, then the products of atoms 
gmat etc. would be void of eqetc. (as ers according to the VaiSesikas 
are produced by the axuqus ). Thus, whether the atoms are possessed of Bq 
etc., or not, the absurdity does remain. 


(Stitra 16) The Vaisesika docrine deserves to be rejected unceremoni- 
ously, as it does not admit the aepigr, and is opposed to Sruti and reasoning, 
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The Sankhya doctrine deserved some consideration as it admitted some tenets 


at least, favoured by the Sruti, but the Vaisesika deserves to be shown no 
quarter whatsoever, 


In the case of the Sahkhyas, the Stitrakdra attacked their weakest 
point viz, they could not account for the activity of the acetana Prakrti; in 
the case of the Vaisesikas also, the Stitrakara shows that there cannot be any 
movement among the atoms which cannot function in the absence of any 
Cetana. The Vaisesikas admit the aacerian, that is, =a is anew thing 
created by the av and then make a futile attempt to show how two different 
things can be connected by admitting Samavaya etc, 

The Vaisesikas are so called, because they admit Visesa ( particularity ) 
as one of the categories, which enables one to distinguish one entity from 
another. They divide the world into six categories— (1) Dravya (substance), 
(2) Guna (quality), (3) Karman (motion), (4) Samanya (genus), (5) Viéesa 
( particularity ) and (6) Samavaya (Intimate relation). Later on Abhava 
( negation ) was added as the seventh category. (Some of these categories 
are to be foundin the Aristotelian scheme of division). The Vaisesikas 
presumably were tke first to advocate the atomic theory of creation in an 
elaborate manner. (The Greeks also independently had arrived at a similar 
theory). The Bauddhas and Jainas have also their own theory of the atoms; 
some regard the atoms as having six or eight sides; as being material as well as 
non-material (sense-organs and the mind). The Vaisesikasttras of Kanada 
probably were written about the Ist century B.C,or A. D, Kautilya does not 
mention the Vaigesikas. The important works available are the Bhdasya of 
Pragastapada, Nyayavaritika of Uddyotakara, (7th century), Nyayakusumanjali 
of Udayana (10th century ) etc, Naiyayikas ( who emphasised the dialectical 
aspect ) and the Vaisesikas are generally bracketed together; there is no 
material difference in their views. 


[307] (Suttra17) Sdtras 17-26 form one Adhikarana, and refute the 
doctrines of the Vaibhasika and Sautrantika Bauddhas. 
The Bauddhas are also qaigarenaifzas like the Vaisesikas ( who are 
called etiSarBras, as out of the six or seven Padarthas admitted by them, only 
garg and aaqigare facq). The Bauddhas are called Sarfarms, as according to 
them everything is momentary (aq aq atin). 
There are four well-known schools of Buddhism, advocating aatitaa (oF 
ara ) ale—, faraarg and aqare— | 
(1) The Sarfgas—Realists who consider the arenas as both perceptible 
and inferable —ajs can be divided as arg (ya-ataa) and amarag 
( Fara ). ; 

(2) The alartags—~Realists who regard the aaa as only stqaat. 

(3). The faaraarfeas—ldealists—( aia A according to whom atattes 
do not exist, faata is the only qq, wys are like those ‘in a dream. 

(4) The aeqafsas—( arenas ), Nihilists according to whom everything 
is void, 
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[308] (Sitral8) The aariafgas explain the creation as under— 
The atoms of gf, possessing four Gunas (=, &, eqat and az-q ); the atoms of 
Water possessing three Gunas ( ~y, vq and zat), the atoms of Light, possessing 
two Gunas («q and 7), and the atoms of Vayu, possessing eqai, coalesce and 
aaas (aggregates) of apiz, gitmy and faqgs come into existence; Eogism exists 
internally in the body: the stream of ara is the Atman, and so comes into being 
the mundane practical life. 

The Siddhantin’s reply is;—Even with the two-fold aqary uaa: geamife- 
qarat:, and gemitign: aitieataae7: ) there would not be the creation of the 
aagaaagia. For, according to the Buddhists, everything is ait (It is 
generally accepted by philosophers, that anentity must exist at least for three 
moments to produce something—the first moment is necessary for the entity 
to come into existence; the second moment is utilised in getting ready for 
production and the third moment sees the production). Where isthe time 
for the atoms to coalesce or to get cognised and to be fit for practical purposes? 
Where are the objects which can be cognised by the fagraray? Both the 
Atman and the objects are momentary, ‘A cannot make use of what B has 
cognised ’ and so on. 


According to Sankara the suqggrager is :-— 


seas ydifaadades:, and cerdege: waesedies: § ( ealagnaacardsidet- 
aaa: tacnear:). Hetakes qgant: to mean aqerararaqad: (as the qgendas are 
aada, as no feqx Gqq who can be the controller or enjoyeris there, activity 
would not in any form haveany chance to exist; a momentary thing is incapable 
of any operation ). 


[309] (Sttral9) The Buddhist opponent says that the duras are 


possible, as we believe in yataqaaene (sé adie wiMeqead ) or dependent 
origination which does not require any Cetana to guide the process. Thus we 
believe in a chain of dependent causes— 


Ci) aa > (2) de> (2) feta Cv) aed (4) asa 
Canim Colter Coda (3) amas Oe) aa (99) ae 
Cia) sae aaTgagaaa > = (4) aaa etc. 

(1) aiqar—~Believing the fitz entities to be fezz. 

(2) seme —eaz7 etc. 

(3) Ram—Reafeqes. 

(4) araeq—Prthivi etc. 

(5) ystaaa—( Five qraiqys and Manas ) 

(6) %—Body 

(7) qea~—Feelings. 

( Ramanuja does not refer to the other members of the chain), There 
is thus a circular chain of twelve links, each preceding link producing the 


succeeding one, and the last producing the first (commentators are not 
\Wmanimous as regards the connotation of the individual members of the chain ) 
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The Siddhantin’s answer is :—Your chain-concept might explain how 
the preceding member of the chain produces the succeeding one, but you 
cannot explain how the chain as a whole comes into existence. The individual 
members of the chain cannot be the cause of the chain which is their resort, 
A momentary thing cannot be the cause of any deff: so long as you do not 
believe in any permanent entity, nothing can come into existence. 


[309] (Stitral9) When the succeeding thing is being produced, 
the preceding thing is no more, that means something comes out of nothing: the 
ajaa of the qaer7t gz might produce everything in the world in that case! IE 
you say only asdiq thing could be produced ( qagjgm can produce gz and not 
wt, alg etc.,) then you would have to explain how one particular thing ( which 
is not féyz, and so can not be connected with # and as ) can produce another 
thing which exists not at that moment. This you cannot do, 


[310] (CStitra20) If you say that the effect can originate in the 
absence of any cause, then anything can originate always everywhere, Besides, 
this goes against your own declaration that four causes ( Indriya~Adhipati, 
auxiliary factors like light, resort and knowledge of the preceding am) produce 
the effect. If you hold that the existence of the yam is itself the cause of the 
sever, that would mean that #y and aq are produced simultaneously, or 
aqtraeq and feyia stay together ! 


[311] (Stitra 21) The Bauddhas regard everything as ajtrs and qed 
( modified ) excepting three things — 


(1) sf@dearaaa — Deliberate destruction ( qeq-afe:, siater-gie opposed 
to the entity, that is, the desire to destroy it by force). This is ej (e. 8. when 
qz is destroyed with the blow of a stick, ) 


(2) snfaaeaiaaia — The invisible destruction or sublation which wears 
down an entity day after day. This is gan. 


(3) ara. 


All these three ate mere erata, and faeqeq and fayqy. The Siddhantin 
sdys that the two kinds of facqy destruction are not possible. saf}and fare 
are mere different states of one and the same fey. entity (This has been 
already established in II. 1-15), No traceless destruction of aaa thing can be 
pointed out. Inthe case of a lamp extinguished also, we must admit just 
Baa, mot its total destruction. ( Sankara says that both the fags 
cannot be either aqranray or araairazt )- 


[312] (Stitra 22) It has been thus proved that there cannot be 
gait ( q=g-unsubstantial ) sofa: and sua gesad: admitted by the 
Bauddhas. A gqz@ thing ( afte is surely g=@ ) can only produce a q73 world, 
The Bauddhas themselves do not admit or experience the world as g=g. It 
there is fieaaiar after the faa of one moment, everything would be as: 
and something arising out of this q=s is bound to be q=g. There is ag thus in 
both ways. 


Para 312 ] Notes on 158 


Bhaskara does not read this Stitra, 

gaya is interpreted variously :— 

AAG: SANTA TARAUETA STAT TT | 

Gma Meenas, wee arieaeiesag: | suas 
AqAAHTAS TAA! (TFT) 

are] ara tesh Aaa, aaftat a eiteeara | ( faeare ) 

jeavtamae Jal, seeder Rea eeN AAA 
aqecaniaial | ( fearaftag ). 

It does not appear from Ramanuja's comments that he hadany clear 
idea about the exact implication of the two faiiys. Sankara is more explicit. 
The Bauddhas had to admit a deliberate fq to account for the faqiq which 
can be had by following the path of conduct laid down by Buddha, On the 
other hand, the invisible natural faqrq due to afirma had also to be admitted as 
leaving no trace behind, The Siddhantin points out that the deliberate fae 
is opposed tothe geafatra, which, onits part, is opposed to any aniqear by 
Buddha. The Buddhist can not have it both ways. Ifthe gaafatrr goes on 
continuously, faqin is bound to come im due course; why should one go in for 
some trouble to accomplish it ? 

[313] (Sutra23) As Buddha himself had declared quawagaitar:, 
the Bauddhas had to admit sma as a non-gite entity, although of the nature 
of aja. 

The Siddhantin points out that aterat cannot be sjarqary— 

aqaiq is four-fold-siraq, antecedent negation; salu, negation caused 
by destruction; s,qizqraa, mutual negation and ageqrum, total negation :— 

(1) If area were to be the sraa or sara Of afar etc., the adarasing 

would be faupetar ! 

(2) Ifarma were to be yaji-qratq, we would not be experiencing ararat 

between two entities ! 

(3) Total negation of gf4i etc., as qTztqy is unthinkable. 

(4) Actually sart is aregq and the fq describes the actual part played 

by strala in the ysffau process. 

Sahkara remarks—aqUT yA MA SIAM TATA RT ATAARG- 
QURAN aAISATTRIGS: |... HG a eager a aqasaAeteraag fet At 
ANAReq! a GGA heeAae a due, aeaeaeHtaMerzaer | aeeTnapaTa fF ser 
fag Bare freer | 

[314] (Sttra24) The very fact that there is qqeqmm (remembrance 
or recognition) inthe form ‘This is the same thing that I had seen before’ 
presupposes that the gq is not afie. The aftaifea cannot say that the 
remembranice is due to aaq of the things seen, for that also requires the aig to 
be one, Besides no proof can be forthcoming to show that yaqfua is due to aax. 

The afireea of ya etc., can not be proved by yaa. It is true that yrqeq 
énables us to understand adqaeq, AaqaaAT eatqiq but that does not prove that it 
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isa different thing, it only shows adqmarmeaeaa: aaa is due to its being 
associated with different times. 
The agara,—aert airy 
NARA AL , APA, 
Tas TAIT TATA | 


is already shown to be fallacious; there is no a¢nua between the ¢g and 
the arg. On the contrary, the aqua proves exactly the opposite—qzifz aw 
asfraanea is possible only ifan entity stays for more than one moment. 
Recognition can be with reference toone and the sameentity. A Buddhist 
has no right to put forth any etgnia: for, the agar is no more when he is just 
stating his yfuqt, and it is absurd to say that anorher should complete his task | 


Sankara almost abuses the Buddhist opponent in his comments on this 
Slitra ... TAIAATIAAA TH STA see, WEES ERT AeA 


aaa HaeeGeT: wea TTT Barret Aa? ... Sea AL BET 
Agd eri, Fe TaNaea aeeatisadia: ene. Tease Tal: sTPATE I... 


[315] (Sttra25) Ramanuja takes this Sutra as directed against the 
Sautrantika opponent who argues that an entity even though not existing at 
the time of aja, can be arafaqa. The af by reason of its wreraqq even though 
perishing itself can be inferred by the avatar: that means saarasa is due to the 
at itself. The answer is—The afer form of qz experienced even after az is 
no more, cannot belong to the 4a; nowhere is it seen that a dead thing 
transmits its form to something else. gradfas7 due to ayqaasy can take 
place only if the sq exists at the time of the production of the qa. 


(Stitra26) According to Ramanuja, this Stitra refers to faults common 
to the doctrines of both the Vaibhasikas and Sautrantikas, This is an 
unnecessary cumbrous procedure. 


If we accept the afimq idea, and its corrolary, origination from aad, 
and causeless destruction, this world would be a veritable Paradise to live in; 
one can get whatever one wants without striving for it; afar etc., would 
automatically vanish and all fruit, here and hereafter, and Moksa would be 
secured even by the idle and the lazy ! 


Read Safikara’s comments on the last and the present Sttra—aarrart 
SSR | IMATE IT. ATA ARASAS: ATA AT aarniera- 
Ser sad, weer Saba Aaa Re QT CAAT HOP R 
VAMTAAGAAMM TG: FAT BE ape | 

ge Tea: "Hees ie , aaa aenart ar ara ate: etd) 
SMe Feta! ania Sraaens sada: A! FART A TAT 
ASIST: | GST aeCATAST GATS FASTA | M wma a 
afrerifentea | a MaeTrasg ENTS T Hara | 


(Stitra 27) The fourth Adhikarana containing three Sutras is directed 
against the Yogacaras who are faaranraiteraarfaas. The Yogacaras ( who follow 
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both az, and ayare—the teachings of the teacher,—are distinguished from the 
Madhyamikas who only followed the ena.) 


[316] The Yogacaras do not believe in the existence of ara. They 
argue as follows :—In order to perceive an object, the usual procedure is = 
There is first the connection of the wy with the gay, then of the efzq with 
aaq Cor af@ ), then of the qaq with the Atman— 

FFA AAR ( gig )—-ateqa—( gaara, oor saat is produced in 
the gz). 

Now, unless the gig becomes gata, no perception can take place. So 
whether the #¥% actually exists or not isimmaterial; the gf can be yaraia 
even if the ey does not exist (asina dream). So, it is better to assume that 
apy actually exists in the af and appears as it were out-side. This fagra-sare 
is but arat (and is aittg as well). aayaasy is due to qrqamaSsy. ara and apf are 
as a rule experienced together and so wis not different from gm Eventhose 
who believe in the existence of aaa have got to admit syefarerq ofthe ar 
fairy is therefore the only reality andno ary exists. (The fasraaeas 
admit only the fgraeqeq, out of the five ezgs admitted by the wantaaaeas, 
that is responsible for this mundane existence. ) 


[317] The Siddhantin’s answer is:—The contention of the 
Vijnanavadin is opposed to all experience and is absurd, Everyone knows that 
the cognition yaqé aang implies that there isa knower and also an object that 
isto be known. The view that afs and divgié are one, because they are 
experienced together is equally absurd. a fSfasz is the cause of Haas. ATTA 
also, which according to you is produced by the qaqsaraq cannot influence any 
KM either, gis correlated with the af, like the yazeq with the yap of 
a lamp. 

[318] (Stitra 28) The objector (Vijiianavadin) says:—We find that 
the cognitions in a dream are aiateq: why should not those in the waking state 
be equally apfyzq ? 

The answer is— There is a lot of difference between casa and 
aPIRaga— 

waaara is produced as a result of ffari@aty, and is contradicted when the 
way ceases, 

wtagia is not contradicted and is produced in the normal way. 

If all cognitions were afaeq, nothing can be proved: inference bereft of 
any base is also unhelpful, 

(Stitra 29) A cognition totally aay is nowhere found, as it is never 
devoid of a knower and the object of knowledge. waygra, for the matter of 
that, is believed by us (followers of Ramanuja ) to be as real as the APMIS. 

Sankara in his ‘Bhasya remarks that although the Sugata ( Buddha ) 
preached the aransjare, taking into account the limited intelligence of his pupils, 
his main doctrine is the fa@gmate. The arapfae was developed in the Hinayana, 
while the Vijianavada and the Stinyavada were fostered by the Mahayana, 
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Ashga (circa 250 A.D.) systematised the VijRanavada. There is no doubt 
that the beginnings of the Viyfanavada and the Sinyavada go back to some 
period before the Christian era. The Vijanavada comes nearest. to the 
Advaita of Sankara who is often ( wrongly) described as a Buddhist in 
disguise by his opponents. The Viujianavadin Bauddha believes faara (also the 
fagrasarg or areata ) as afirg having no Wyz resort, Sankara says that all 
superimposition or e-yrq is made on the one eternal changeless Brahman. 


Thus Sankara and the Vijiianavadin differ fundamentally. The Sttra Saris a 


tanifzad finds Sahkara (according to whom the world is but Maya) trying to 
prove that the armitayarys are real and essentially different from eqrygenfs, 
This is not surprising, for Saikara tries to show how from the anqarite point of 
view ragara is different from the afta, in order to refute the Vijianavadin. 
atmidara is contradicted, according to the Advaitins, when Brahman is 
realised, Till that time, aInftaata is real and can be distinguished from the 
zanata. The Vijitanavadin who believes inthe aytterq of all entities cannot 
avail himself of any excuse to establish his view-point. It must be added that 
the Vijnanavadins also came to distinguish between gfasva, data and qtafeqd 
as, in course of time. 


Ramanuja does not read the Sttra ati. 


[319] (Stitra30) This Adhikarana containing only one Stra is 
directed against the Stinyavadins and completes the refutation of the Bauddhas. 
Sankara takes the Stitra to refer to the refutation of the Bauddhas as a whole, 
According to Madhva the last Stitras refute the Idealists and the Nihilists are 
refuted after the Realists. 


Stinyavada represents the high-water-mark of Buddhist philosophy 
(quant). Stnya (or void) is the only reality: it is self-established, 
because only that Sat which is not Stnya can have any cause. Stinya is 
imperishable; it cannot be produced from itself. The argument that Stinya- 
cognition being a ya, must have some real base, is not valid, as it is found 
that illusion can be produced from unreal objects etc. 

The answer is—People understand words like wa and aaa to refer to 
different states of some real object. The very statement wa gen speaks of the 
reality of something. If you try to prove qzqzq by some means of proof, that 
means you do believe in the aaa of some proof. In short, agaeaea is the most 
absurd doctrine. 

Sankara condemns the Bauddha doctrine as a whole thus TITER 
orn Sater sratacaa wesd sat aa Reecgvaedia ca! He had said 
under the last Stitra, quay waraanatae ag TAUOTT ATR: Ferd )-- 314 
a, Na-Paa-wea-qeaqaaaaaeaT eT GMA RMETAAA SATA ENT AT 
msg, Reaeistecen Ryegar: ss afc | ; 

[320] (Siitra 31) The sixth Adhikarana comprises four Stitras and 
is directed against the Jainas. 


34 
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The Jaina doctrine is summarised by Ramanuya thus — _ 
(1) The world consists of Jiva and non-Jiva; there 1s no [gvara, 
(2) The world is made up of six substances :— 
(4) Jiva—ag, araftg and gz_q 7 
(6) aq pervades the whole world and 1s a zeq, the cause of activity: 
(c) =pqq also pervades the world and is featteg.- 
(4) yzs— (atom) is possessed of the qualities, a¥, a4, we, eat 
and is two-fold —uueq, and daaeq in the form of four 
elements, body, universe etc. 


(e) ais auey andis the cause of the ayqer dealing with past, 
present and future. 


(f) srart is infinite. 


(3) Substances other than syeq are called atana Carta, aft ard 
( talked of ) af, that is, a Fay )—sia, qa, aad, Jae and sraral. 

(4) The chief entities helpful for, and concerned with Moksa are — 
aang consists of Right knowledge, Right action and Right conduct, 
sifa is possessed of the qualities ara, asta, wa and ati. 

“ila is everything fit to be enjoyed by the ofa. 
seq is the means for enjoyment, sense-organs etc. 


aq is the four-fold ainda. (1) anata ( which comes inthe way 
of securing right knowledge); (2) aalarctia (this is opposed to area) — 
the idea that there can be no Moksa from the Jaina doctrine, (3) qeata 
Copposed to aig), (4) aaa (all that obstructs those striving for waar )— 
These four are called uiftaaas as they annthilate the highest good. 


The four amitedds are—dgedty (which forms the body which 
carries a name), ais ( which is the embryo ), wae ( which is the feafttg of 
the body ), sgsq (which enables the body to carry on, andis the cause of 
a, ga etc. ), 


(5) fait is austerities practised as enjoined by the Arhat (e. g. plucking 
the hair etc. ) 


(6) dax— the control of the sense-organs, 


(7) ata is the resumption of the natural state on the part of the Jiva 
when freed from am, Sa etc. 


The atoms admitted by the Jainas are vaxaara and not four-fold as held 
by the Vaisesikas. The differentiation occurs when they undergo modification. 


The Sitrakara takes note of onl 


(2) the @zuftarm of the Jiva, 


The engie or aaqm@aq (seven ways of looking at an entity ) is the 
special doctrine advocated by the Jainas, Commentators are not of much help 


in understanding what engi actually means or is driving at, The main 
conception of wngie is this :-—~ 


y two Jaina doctrines—(1) epgre and 
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In order to understand an entity rightly, we must take into account all 
its facets and look at it from different angles, so that our conception should 
not be one-sided. Let us take the example ofa qz (ear means ‘May be’, it 
eschews the possibility of any definiteness ) :— 


(1) ae: afea is only an imperfect idaa about yz; for, gz is notin the 
form of gz. 


(2) g2:, 4, aft is also imperfect; for, qz is in the form of ga. 


(3) ¥2:, aaa a, witq a—This involves same kind of contradictory 
HAGA 


(4) ge: aazaey:—T his is qaqy sqreaq:, if gz is aqqaeq, how can you say 

Gai, WayFdey: even ? 

(5-7) ga:, wa a, sagea; a, Bika a. saacers afta a arta a, aqeceri— 
These are by themselves imperfect and untenable ideas. 


An entity can be known rightly, only when it is understood from all 
points of view; any doctrine which emphasises only one or more of these seven 
ways, Cannot give us a complete picture of the object, 


[321] The Siddhantin’s refutation 


is—This stampa doctrine is 
untenable. 


How can the pairs afta, arta: fra, aia; Praa, afta etc., 
which are opposite to each other be found in one and the same entity ? afta 


4 
alfa these ideas referring to time are always associated with azeq and can 
be hardly thought of, independently. 


If the objector asks—Is not your Brahman yamq?—The answer is— 
Brahman is waa, aaa etc., and the whole faqand afyq isits body. The 
Jainas admit six different zeqgs, and hence they cannot properly account for wed 
as wellas eimaetc., in one place, because the gogs lack identity with one 


another. The defects pointed out in the gftagaae elsewhere apply to the 
Jaina doctrine as well. 


Ramanuja does not deal in detail with the SEIS doctrine except 
pointing out tothe inherent improbability of opposite attributes staying 
together. Sankara also contents himself with stating that the Jaina doctrine, 
in the ultimate analysis is useless for practical purposes, being but arfaeayiva Or 
aaagia; and shows how the Jaina doctrine of GaNeaea, TRA etc., go 
subjected to the eqgie idea and mo definite guidance can be had from it. This 
criticism however does not satisfactorily meet the contention of the Jainas 
that smerasa does not necessarily lead to 4aq and it is possible to adjust one’s 
conduct from a broader point of view. 


( Stitra 32) The Jainas believe that the J iva has the dimension of the 
body; they also believe in re-birth. But this view is untenable, pshagsany 
Jiva with the body of an elephant, becomes an ant, how can the — 
dimension of an elephant find entrance into the tiny ant? That means onlya 
fraction of the Jiva can enter into the ant, This is absurd, 


Ifthe Jainas argue that the Jiva has the power to contract and to 
expand and so there is no absurdity here, the answer is— 
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(Satra 33) Ifthe Jiva really undergoes contraction and expansion, 
he would be aja, and no better than a jar. 


(Siitra 34) The Jaina says—Jiva has really only one dimension, viz, 
which he has when he has secured salvation; for, after Moksa, there is no taking 
to another body; but in that case, tha dimensions prior to Moksa must be 
regarded as pseudo-dimensions, and the 3}\q pointed out can not be got over, 


wae — Aareasaiakamey ( Most Bhasyakaras ) 

aaltra:—aaear: (all except wa—a equa ) 

Vasa: TRAE, staaeqauRamay: ( Majority of the Bhasyakdaras ), 
atasiearset: ( arate ); era: aeeer a (wet) 

afaaig:—uamtame ( Most Bhasyakaras ), facet ( Ratatat ). 


Jainism isa very old system of philosophy. Jadabharata, a son of 
Iksvaku, is said to be the firstajaaz: Parsvanatha, the 23rd ajzax, lived a couple 
of centuries earlier than Gautama Buddha. Mahavira, an elder contemporary 
of Gautama Buddha, was the twenty-fourth afqax and he put Jainism ona 
firm basis. 


Both Jainism and Buddhism originated in Magadha ( Bihar) and were 
based on the earlier current philosophical doctrines, Both Gautama and 
Mahavira came from a royal family, but disgusted with the pomp and 
splendour, took to asceticism and preached their doctrines for a long time, 
travelling extensively throughout Bihar. Both of them lived during the 
period of Bimbisdra and Ajatagatru, Gautama secured his ‘enlightenment’ 
under the Bodhi tree at Gaya. Both Gautama and Mahavira can be regarded 
as Reformers of the Hindu religion; they do not seem to have preached 
against faith in the Hindu Divinites or even against thé caste system as such. 


Jainism didnot at any time take up a militant attitude against 
Hinduism. It laid great stress on Ahimsa and Tyaga (renunciation) and 
showed a practical way of life, and was able to influence Hindu religion toa 
great extent. It does not believe in any God, believes in the 2zqftarm of the 
Jiva from the practical point of view ( what is the point in believing the Soul 
to be all-pervading, if the particular body alone is his yinrgqa, and comes 
under his jurisdiction ? ) 


Buddhism, on the other hand, from the very beginning basking under 
powerful royal patronage, was more ambitious and militant. In order to 
out-wit Hinduism, the original Hinayana gave place to Mahayana which made 
Buddha practically a God andincorporated many popular ideas found in the 
Puranas. The result was disastrous for Buddhism; for, that deprived Buddhism 
of its independent view-point, and with Sankaracarya successfully attacking 
the philosophical tenets of Buddhism, and the Hindus accepting Buddha as an 
avatara of Visqu, Buddhism had to clear out from the land of its birth, and 
succeeded in establishing itself in Ceylon, Indonesia, Japan and China, where 
it had not to compete with powerful indigenous tenets, When royal patronage 


165 Sri-Bhasya II. 2, 38 [ Para 321 


ceased, people in general forgot Buddhism, so much so that the celebrated 
Asoka edicts and the big Buddha statues remained renoticed, uncared for, 


for more than two thousand years, till the British drew attention to them in 
the 19th century A. D.! 


Both Jainism and Buddhism have an extensive canonical literature 
written in Ardhamagadhi and Pali respectively. The Jainas are divided into 
two sects, the Svetambaras ( white-robed ) andthe Digambaras ( wearing no 
apparel ), who do not differ much in their philosophical tenets, 


[322] (Sttra 35) The seventh Adhikarana contains four Stitras 
and is directed against the Pasupatas who are worshippers of Rudra in some 
form or other, 


Ram{nuja mentions four sects —~—arme, aewaa ( Bhavabhiti describes 
this in his Malatimadhava) uesqa and Sq. They hold that Pasupati (the 
Lord of qgys — souls) is only the faimaae of the world, and that Moksa or 
salvation comes from wearing the characteristic symbols ( earrings, marks of 
ashes, the rudraksa, matted hair etc,) and from residing in the cemetery, 
drinking wine etc. They also hold that anybody can become a Brahmana by 
being initiated into their order, and a Yati by observing the vows of the 
arqies — All these doctrines are completely at variance with the Vedic 
tradition, — 


The Pagupati-doctrine deserves to be rejected because it is full of 
contradictions (such as, some emphasising qs, "414i others, the Hizarama and 
various abhorrent practices) and is opposed to the Vedas which proclaim 
Narayana as the material and the instrumental cause of the world, and 
presctibe certain necessary duties for the different Varnas and declare Moksa 
as arising from the realization and worship of the Paramapurusa or Brahman. 


[323] (Stitra 36) Ramanuja does not read the Siittra daearqageea before 
this, 


If Pasupati, like the potter, is the faftamiz, he would have to be provided 
with some aiftrsta ( substratum ) like Pradhana, just as the potter has the aia. 
But as Pagupati has no body (if he were to have a body, it would be uiieq ) he 
can make no use of the wfasra. 


( Stitra 37 ) If the objector says— the Jiva, although without a body, can 
have the sense-organs and the body as the afayia: why should not Pasupati 
have his afgsra in the same way 2—the answer is the body and the sense-organs 
are the result of the Karman of the Jiva, inorder that he might experience 


the objects of enjoyment, But the Pasupati has no Karman; hence no sae 
is possible in his case. 


Sahkara explains qa to mean ‘like the body * and also ‘ possessed of a 
body ' 


(Siitra 38) If Pasupati were to be subject to quarguazad, like the Jivas 
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he would cease to be omniscient, and would be subject to origination and 
destruction. 

The Saiva or Pagupata doctrine can be regarded as perhaps the oldest. 
Rudra is well-known in the Rgveda and Yajurveda as an important deity, 
There is no doubt that Rudra (later called fq, gara etc.) was originally the 
God of the non-Vedic tribes residing in forests and on mountains, and might 
have the phallic worship associated with him from the very beginning. After 
Rudra was admitted in the Vedic pantheon, he became the symbol of asceticism 
and purity. Later on, several bad and immoral practices came to be 
introduced into the cult, greater and greater importance being shown to 
outward forms of worship. 


Nakulega (or Lakulea ) is said to be the systematiser of this cult. 


[324] (Suttra39) The eighth Adhikarana contains four Stitras and 
according to Ramanuja, establishes the Paiicaratra doctrine as the Siddhanta. 


yay has been variously explained :— 


(1) Five ‘nights’ or topics — (1) qi angi. and the four Vytihas— 
(2) araaa (atm), (3) dein (Jiva), G) sgea (mind ) and (5) 
anmeg ( egoism ). 

(2) Five ways of worshipping the Lord — (1) afanaa (visit to the 
temples), (2) ytatq (collecting material for worship), (3) gsr 


(worship), (4) wtenq (muttering prayers), and (5) aia 
( concentration ), 


(3) Five topics—(1) ata, (2) aia9e, (3) affase, (4) alfira, and (5) aaa 
which are discussed to the Samhitas ( Agama ), 
(4) Five manifestations—qy, ez, faq, aeaaae_and sat. 
The objector argues:— 
The followers of the Paficaratra~Agama say that (argia > aeqn 
ra > alace ) aagT (sila) originates from qrg¢q, mind from Jiva, and egoism 
from mind. Now the Sruti is emphatic about Jiva being faq and Aan. 


(Sitra 40) Similarly, the mind (a gm) can not be produced by the 
agent ( 49 ), as a aug is not produced by the potter. 


So, the Paticaratra view, being opposed to the Sruti should be rejected, 


[325] (Sutra41) This and the next Sttra justify the yam of the 
Paiicaratra. a is equal to g ( but ); {9a afé—-faard 3, ee aq that is, the Highest 
Brdhman. aqcasfata:—( aaararmtaiee ). 

The Siddhantin saysi—The Paacaratra system does not speak of actual 
origination. What is meant is that the Highest Brahman of its own will 
manifests itself in four forms. This is made quite clear in the 
Satvatasamhita, The Highest Brahman, possessed of the six attributes, aq 
tard, aa, ae, ay and day, is the qaqa; by the worship of faq ( gergeon@argutger 


167 Sri-Bhasya I1.2,42 [{ Paras 326-27 


the avataras Rama, Krsna etc, ), one reaches the egg (the four-fold mode, 
TST AVIATATIAN ) and from yg, one goes to gay ( qazaef wag). This is 
quite in accordance with the Sruti which tells us that the Highest, himself 
unborn, is manifested in various ways. Just as Brahman is designated 
by the words arta, sm etc., there is nothing objectionable if ga{u, Sara etc., 
are designated by the words, sfiq, qaq etc. 


[326-27] (Sttra 42) Actually, the origination of Jiva is contradicted 
by the Paramasamhita and other works. 

Ramanuja here attacks Sahkara for his interpretation of this Sttra as 
referring to the qefazat in the Paficaratra, as Sandilya is described there as not 
securing solace in the Vedas, and taking to the Patcaratra doctrine, Ramanuja 
says that the qajqray there is for the purpose of exalting the qmaq which 
enabled Sandilya to understand the yarq; and for showing that the Vedas are 
difficult to understand, Narayana himself is said to have promulgated the 
Paiicaratra doctrine; so no objectionshould be taken toit. Sahkhya, Yoga, 
Upanisads etc., are not to be condemned outright; whatever is acceptable in 
them is admitted in the Paticaratra. 

Ramanuja practically stands alone in describing this last Adhikarana 
as being in favour of the Paiicaratra doctrine. Nimbarka sees in it a refutation 
of Saktivada ( Sakti alone can not create the world ). 

AEMATT: — SAFRAN MATA: ( AKL, VTE ) 

— FTTSIAAR ATA Al AL ( tas ) 
eagle ye: (sia) 
—squmaaaya: (az ). 

There is hardly any doubt that Ramanuja’s interpretation is far from 
convincing :— 

(1) The second Quarter is clearly intended to refute other doctrines. 

(2) The Stitrakara had no real reason to refer to his own view here, 

(3) fagrafeay at — The meaning of q as meaning af¥ is more suitable. 

(4) aenfata: — here aq more properly refers to gar and not to 

sresraey as Ramanuja takes it. 

(5) The explanation of the last Stitra fsi@tara by Ramanuja as faafaltar 

fe sieteafartaate aj, covers the same ground as the a, BOTAN. 

(6) feafateate more probably refers to an additional argument for 

refutation, as its use elsewhere shows. 


Sankara is also not happy over this Adhikarana; he frankly says that he 
accepts many views of the Paticaratras, excepting the origination of qagu and 
others, and rightly remarks that if all the four Vythas are gaqs (being 
possessed of faara etc., ) there is likely to be chaos; it is unnecessary to admit 
more than one [évara,-besides origination implies some afaay between ary and 
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az. Sankara refers to the following fafitas—amite idea is not in harmony 
with the idea arama Wa waaay agar, and the Faqerds or ata by Sandilya, 


It appears to us that Nimbarka’s view that afiaats is refuted here, is 
the most plausible. After refuting the Pasupata doctrine which says only 
qggiy isthe zen of the world, the Sttrakira could naturally be expected to 
refer to the aftq (female element) doctrine, in this Adhikarana for being 
refuted, Siva alone is powerless to create, so also is afta (the Mother ) 


without the association with Siva. 


The Paficaratra (or, the Bhagavata ) doctrine has a powerful stronghold 
on the people of India even now. The idea of Bhakti can be traced to the 
Revedic times; some of the hymns to Varuna breathe an atmosphere of fervent 
Bhakti. The Upanisads emphasising Dhyana, Upasana etc., put Bhakti ona 
firm basis (as Ramanuja has shown in his Bhasya). Both Panini 
and Pataiijali make reference to Bhakti, With the installation of images 
for worship, Bhakti influenced the people at large and the Puranas propagated 
the doctrine of a personal God who could grant salvation to his devotees. 
The Visnupurana and the Bhagavadgita became the chief scriptures for the 
Bhagavatas, Visnu or Narayana being the chief Deity for worship. Ramanuja, 
curiously enough, does not seem to attach much importance to the Bhagavata 
purana which glorifies Krsna so much, Gradually the worship of deities of lesser 
importance or of local deities came into vogue and the doctrine of Bhakti 
preached fervently all over India, by saints in a language which could be 
understood by the masses, came to be firmly established, along with the 
nevitable degeneration due to emphasis being laid on outward forms of 
worship, so palatable to the’common man, 
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